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ARTICLE IX. 



PROBLEMATIC PASSAGES IN THE 
RIG-VEDA. 

By Professor EDWARD WASHBURN HOPKINS, 

OP BBYN MAWB COLLEGE. BETH MA WE, PA. 



Presented to the Society April 22d, 1892. 



I. RV.viii.-l. 1-2, vndram it stota vr'sanam . . avaJcraksinam 
vrsabhdm yatha 'jtiram gam nd carsanlsdham. Pischel, Vedische 
Studien, i. 103, translates " den nicht alternden, der wie eine Kuh 
(erfreulich ist), den die Menschen bezwingenden," and separates 
aj-dram from the noun, because yatha shows by its lack of accent 
that the comparison ends there. Apart from this reason, Pischel 
then adduces another, viz. that gam nd may not be construed 
with earsanwdham because "a 'cow that subdues the folk' is 
just as siily as ' a bull that does not grow old.' " The silliness of 
speaking of a god represented as a bull that does not grow old is 
not altogether apparent ; but my objection to this objection rests 
on usage rather than on abstract appropriateness of expression. 
In iii. 7. 7 ' bulls that do not grow old ' are referred to (uksdno 
ajurydh), whether applied to gods or to priests (Sayana). The 
silliness of the second expression depends on whether gam must 
be taken as ' cow.' The proximity of vrsabhdm would seem to 
make it quite possible to take gd'dh as vrsabhd gatih, as Agni in 
x. 5.7 is called a vrsabhd dhewdh: with which compare iii. 38. 7, 
vrsabhdsya dhendh . . . g6h. An ellipse such as Pischel assumes 
for our passage seems to me with these parallels in mind rather 
improbable. The final words, admitting that yatha closes the 
comparison, may be rendered 'crashing down like a steer, the 
ageless one who like a bull subdues the earth.'* 

* It is perhaps not impossible that g&m may be the object associated 
after that understood in earsani-sdham, ' who subdues the earth as if it 
were a cow,' preserving the image of the bull by implication. In v. 37. 3 
Indra has to do with a ' woman seeking a husband,' who unites the 
conception of cow and earth. As Indra is mahisd, she is mdhist ; she is 
also isird, ' strong,' an epithet given to earth in iii. 30. 9. Yet, apart 
from the syntactical question raised by this construction, this cow-earth 
image is, so far as I have observed, as rare in the Veda as it is common 
in the Epic. In iv. 41. 5 ; x. 133. 7, maht gaul), must, I think, be the 
priest's productive song. 
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II. viii. 2. 12, hrtsu pltdso yudhyante durmdddso nd surdyam: 
u'dhar nd nagna jarante. Grassmann : " die hineingetrunknen 
kampfen . . nahn der Brust wie nackte Kinder." Ludwig : " im 
geiste kampfen die getrunkenen . . wie das euter rauschen sie 
nackt." Translate : 'Swelling in their hearts (the personified 
somas) fight like drunkards over liquor ; being (as yet) unclothed 
(i. e. not mixed with milk), they make a noise (in streaming down 
from the vats to the vessel) resembling (the noise made by streams 
of milk coming from an) udder.' This rather cumbersome trans- 
lation gives, I think, the true sense, and is justified by the follow- 
ing considerations :* nagnah, compare viii. 1. 11, 'then press the 
soma with the stones, wash it in water ; clothing it as it were in 
garments of milk, so the men shall milk it out of the vaksdnd.'' 
'Naked' applied to soma means, then, unclothed with milk. — 
u'dhar: compare viii. 9. 19, ydd apltdso ahpdvo gdvo nd duhrd 
u'dhabhih : ydd vd vanlr dnusata, ' when the swelling stalks like 
cows with udders are milked, and when the choric music sounds.' 
This verse also explains pitdsdh in our passage. It is the music 
of pressed soma dropping from the vat where are the swollen 
stalks to which reference is made. Even if verse 12 were not 
interpolated (which, as Ludwig shows, is probable), the order to 
mix with milk has only just been given (vs. 11). ' Like an udder' 
is for the prose 'as when cows are milked.' Compare also viii. 
12. 32, ydd . . . dsvaran dohdnd(h). I fancy — a supposition not 
material to the meaning of our verse — that vs. 1 2 belongs after 
vs. 8 : ' three vats drip (with soma), three well-filled holders ;' 
then 12 = 'the streams of soma are dripping noisily so that it 
sounds like milking a cow ;' then 9 : ' O soma, thou art clear ; 
(when) mixed with milk (thou art) pleasant to Indra ;' then 10 : 
' O Indra, thy pressed soma-drops are clear ; they are asking for 
the mixing of the milk ;' then 11:' mix the mixing of milk.' 
But in either position the soma-drops are not yet mixed, still less 
drunk. It is then impossible to suppose that they are fighting 
with their clothes off in Indra's belly, apart from the fact that 
hrtsO, cannot bear this interpretation. In no further instance in 
the Rig- Veda cited by PW. and Grassmann for such meaning 
can hr'd (or hr'dayd) mean ' breast and stomach especially ;' but 
it always means ' heart ' or ' spirit.' Where P W. sees ' body ' in 
viii. 11. 6, hr'd stands in direct antithesis to body (svddus te astu 
samsude mddhumdn tanve tdva: sdmah pdm astu te hrde) : 
' sweet to thy body and weal to thy heart be the soma.' How 
can one see ' stomach ' here ? Compare the same expression x. 

* I waive a refutation of Grassmann's guess. As for Ludwig's trans- 
lation, he first explains it thus : The soma having been drunk is freed 
from the milk and becomes a divine drink ; as drunken people tear off 
each other's clothes, so do the soma-drops when Indra has drunk them 
— and then adds that the passage is as good as unintelligible. In his 
Kecond attempt at an explanation (which is still worse as regards the 
first part of the passage) Ludwig has, however, found (but failed to use) 
the key. 
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86. 15 ; 186. 1, vdta a odtu bhesajdm pambhti mayobhu no hrd'e. 
The ' medicine which brings weal and joy ' when blown by the 
wind is not one that affects the stomach. Of the same sort is i. 
91. 13, sdma rdrandhi no hrd'i 'rejoice thyself in our heart,' fol- 
lowed by ' in thy friendship,' which indicates well enough that 
hr'd is heart, not stomach. So iii. 42. 8 ; iv. 53. 6, antdr hrdd md- 
nasd puydmdndh. In ix. 73. 8 and in x. 32.9 hrdi has nothing to 
do with body, and in x. 25. 2 hrdispr 'p means-' tickling the heart,' 
pleasing the spirit. Other cases are comprised in the formula 
hrtsd pltdh. This formula in i. 1 79. 5 is out of connection with 
what precedes, but probably gives the same thought as in viii. 
48.12: 'the soma-di-op that, swelling in heart (i.e. fermented), 
immortal, has entered mortals.' The plural is formal, and gives, 
the same abstract notion with that conveyed by the Greek plural 
(cppeveS etc.). In i. 179. 5 ('this soma inside (me) swelling in 
heart I address ') it is of course possible to interpret pita as ' drunk,' 
but see the following. The finest example to compare with our 
passage is i. 168.3, where the storm-winds are described as 'like 
soma-drops, which with swelling stems when pressed, in heart 
expanding, restless, sit not still ' (sdmdso nd ye sutds trptdnpavo 
hrtsA pltdso duvdso nd "sate), the same comparison. The drops 
are personified. It is evident, if we add to this the words of 
viii. 9. 19, dpitdso anpdvah, of the stems swelling, that the soma 
is in the vat. According to the usage described in the Rig- Veda, 
the soma is allowed to stand for a day or two before drinking 
[tiroahnyah, iii. 58. 7). When it ferments it works, "gehtauf," 
swells, or, as the poet cited above says, 'is restless, sits not still, 
expands in heart.' 

The place where the soma goes when drunk by Indra is given 
in the exhortation at the beginning of our hymn: 'drink thy 
belly full' (pibd supurnam uddram : compare ii. 1 L. 11, kukst; 
so jathdra, i. 104. 9 etc.). 

For another image of a similar noise, ghrtapcdt svdrdh, com- 
pare ii. 11.7; and, for the udder as soma-holder, iii. 48. 3. In ii. 
14.10 we have a parallel simile, since the udder is here Indra's 
belly, which might tempt us to render the close of our verse " as 
to an udder they come ;" but the parallels above cited and nagndh 
forbid this interpretation.* 

As for pltd, the verb in the active middle participle is peculiarly 
soma's. The fact that it once occurs in the form d +plta cannot 
give a necessary norm. Conversely, hrtsu pltdh in i. 168. 3 and 
viii. 2. 12 means the soma in heart in the vat (or nothing), and 
must be identical with dpitdso anpdvah in viii. 9. 19. The only 
doubt that can hang about pltd is whether in i. 179.5 we are au- 
thorized to give it the possible meaning of 'drunk,' requiring 
'stomach' for hrts-d in addition to its necessary meaning of 



* Compare v. 44, 13 ; and, for another instance of the ' naked ' meta- 
phor, here streams, see dvasdna dnagnafy, iii. 1. 6. Compare viii, 1. 17 
(above), gavya vdstreva. 
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' swollen ' above. I doubt this. The phrase is used convention- 
ally. The passages that explain definitely what is meant show 
the signification to be 'swollen.' 

III. viii. 2. 14 and 19-20 : 14, uJcthdrh cand pasydmdnam dgor arir 
dciketa: nd gdyatrdm giydmdnam. Grassmann omits ari; Lud- 
wig alters the text. As ari is applied to the Maruts, v. 54. 12, 
may it not here be said of Indra ? ' Neither the hymn that praises 
nor the song that is sung of him that is impecunious does he, the 
active one, notice.' It has just been said that the worshiper like 
the god shall be wealthy. Perhaps 'friend,' as in x. 28. 1 ? 

19-20 (the idea of wealth is still prominent), 'Come hither to 
us with wealth ; do not despise us ; (come) like a rich bride- 
groom ; may (the god) not make stop (?) away from us to-day, 
disagreeable as a poor son-in-law.'* The hi of the next verse 
shows that it is the wealth which the poet is after, ' for we know 
his generous kindness.' The mahdn yuvajdnih is the bridegroom, 
antithetical to the ' poor son-in-law ' following. Compare of 
Indra- Agni the expression in i. 109. 2 (dpravam hi bhuriddvaUard 
vdm vijdmatur utd vd ghd sydldt), 'I hear you are more gener- 
ous than a son-in-law or a brother-in-law (wife's brother).' The 
iva is not included in the negative, and ma hrnithdh is to be 
taken parenthetically ; in the second clause the negative (prohi- 
bition) is separated from the verb, and iva refers more especially 
to the adjective. Qri is ' wealth.' Compare viii. 8. 17 (krtdm noli 
supriyah), ' make us very rich ' (not ' beautiful '). The rich (ma- 
han) son-in-law (bridegroom) gives his bride's family something ; 
the poor one is disagreeable,, ungracious.f The opposite point of 
yiew is given in x. 28. 1 : 'all other friends are arrived ; only my 
father-in-law (Indra) is not come. May he eat corn and drink 
soma, and go back home satiated.' For here the poet is the giver, 
and the god the receiver. In x. 95. 4 food is apparently carried 
to the father-in-law ; but the passage is doubtful. J 

I add doubtfully a suggestion. Comparing the frequent ap- 
peals to Indra not to 'stay away' (compare viii. 2. 26, are asmdt ; 
vii. 32. 1, m.6 s-u, tvd vdghdtap cand Ve asmdn rii riraman ; vii. 
22. 6, ma Ve asmdn . . jyok kah), it seems as if adyd sdydm, in 
spite of the caesura, might mean ' to-day till evening.' The ordi- 
nary meaning of sdydm would be kept, as antithetical to prdtdr 
(nd sdydm, v. 11. 2). The phrase adyd sdydm bears then the 
same relation to the verb th&tjydk does above. Compare i. 33. 15, 
jydk tasthivdnso akran ' they made it long, standing.' Compare 

* m&hrnltha abhy asmdn, mahdft iva yuvajdnih . . . acrird iva jamdta. 

t Of course in vi. 28. 6 the adjective must be taken as ' ugly.' Com- 
pare this Journal xiii. 345, on i. 109. 2. 

t The cases are sociologically interesting. I have already pointed out 
in this Journal (Ruling Caste) that the received English notions in re- 
gard to patriarchal life in early India require revision. The present 
passages show that the sons-in-law had separate ' establishments.' [See 
now on this passage Pischel and Geldner's Vedische Studien ii. 78, with 
note at the end of this paper. J 

VOL. XV. 33 
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saydhna = ' eve of the day ' in Mbha. We should thus translate 
literally, m6 sv ddyd durhdndvdnt sdydrh Tcarad are asmdt, not 
with P W., ' make stop ' (which assumes a unique meaning for 
sdydm, and interprets the passage as if it meant ' do not go off 
somewhere else '), but, understanding that the sacrifice takes place 
in the morning, ' may he not ungraciously to-day make it even- 
ing (that he stays) away from us, as if he were a poor (ungener- 
ous) son-in-law :' i. e. continue all day ungenerous. 

IV. viii. 3. 16, Tcdnvd iva bhr'gavah su'ryd iva vipvam id dhl- 
tdm dnapuh : indrarh stdmebhir mahdyanta dydvah priydme- 
dhdso asvarari. Grassmann : " den Bhrigus gleich erreichten 
jeden Herzenswunsch die Kanvas." Ludwig : " wie die Kanvas 
sind die Bhrgus, wie sonnen ; all ihr gewtlnschtes haben sie er- 
reicht." Both wrong, and Grassmann absurd. The meaning is 
'the Kanvas, (clever) as the Bhrgus, (brilliant) as suns, have com- 
pleted their hymn ; magnifying Indra with praises, the active 
Priyamedhas have sung.' Original finis. For the position of iva 
compare i. 127. 2 {iva dydm, cited Ved. St. p. 105) ; iva su'ryam, 
nd su'ryam, i. 130. 2 ; nd mitrdm, ii. 4. 3 ; add iva in vii. 55.2. 
But if no parallel existed sense must still prevail over usage. For 
the comparison see iv. 16. 20, and x. 39. 14 (brdhmd 'Jcarma and st6- 
mam . . dtaksama bhr'gavo nd rdtham), ' we have made a hymn 
as the Bhrgus did the chariot,' often referred to as artists (artisans). 
And, again, viii. 102. 4 (durvabhrguvdt . . d huve), ' I call (the god) 
like Aurva, like Bhrgu.' So bhrguvdt, viii. 43. 13. For the com- 
parison of the mental brilliancy of the poet to the physical bril- 
liancy of the sun, see below, on viii. 6. 7-8. The word dhltd 
means not ' wish ' but ' what the poet has thought out,' and so his 
hymn. The same use of the verb occurs in connection with other 
words for hymns. In viii. 4. 6, yds ta anal upastutim means ' who 
has got to praise thee,' i. e. has sung a hymn to thee. Compare 
the exactly parallel expression in vii. 90. 2, prdhutim yds ta anat, 
which can mean only 'offers thee libation.' In vi. 15. 11, tdm 
past . . yds ta anal . . . dhitim means ' thou guardest him that has 
got to commemorate thee' (made thee a hymn). The (conclud- 
ing) verse v. 81. 5 has te stdmam dnafe 'got to praise thee.' Lud- 
wig gives to ■dpastuti a forced signification which is unnecessary. 
It means only ' laud,' as in vii. 83. 1, satyd . . ■dpastutir, devd 
esam abhavan, their praise was so effective that they won over 
the gods to their side (for the phrase cf. viii. 16. 5). In viii. 8. 10, 
vigodni . . prd dhltany agachatam ' ye twain arrived at all your 
intent,' the phrase differs only in so far as that dhitd means here 
what was thought about, and so approaches the idea of wish. 
But sdrh dhitdm a?nutam in viii. 40. 3 means ' get the hymn,' ap- 
plied to the gods (compare gih in the following verse). Such is 
Sayana's explanation of ii. 31. j, which, in diverse metre, concludes 
a racing song (perhaps placed here on account of sdptir nd rd- 
thyah), a passage which contains at once the phrase dtaksann 
dydvah and dhitim apydh. The modern translators vainly strug- 
gle to make the subject of both verbs identical. Sayana trans- 
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lates : ' these words (tidyata) they actively fashioned, desiring 
fame and wishing wealth ; may (the host of gods) like a race- 
horse (i. e. speedily) get the hymn.' The last part is right, the 
first forced, but the best that can be done with the present text. 
As in iv. 5. 7, we might read dhltir, rendering 'may the hymn 
reach you ;' but it is more likely that, just as in ii. 19. 8 (penulti- 
mate verse) we find mdnma . . taksuh . . sumndm apyuh, so here 
we should read a plural for apydh. Grassmann's " they hasten 
to the goal like a race-horse " is incorrect, nor is Ludwig's " as a 
race-horse might reach (the goal, may they meet your) intention " 
to be called very felicitous. Reading dpuh would give the usual 
sense indicated above : 'they have actively fashioned and (swift) 
as a race-horse completed this hymn.' The general sense of viii. 
3. 16 is, then, 'they have made a hymn, being as dextrous at their 
work as the Bhrgus.' This is a common point of view of the 
poets themselves, as opposed to the ' seeing of song,' or inspira- 
tion, ascribed to them by their descendants. 

V. viii. 4. 6, sahdsreneva sacate yaviytidhd yds ta anal upastu- 
tim : putrdm prtivargdm krnute suvirye ddpndti ndmailktibhih. 
The relative in the second clause corresponding to that in the 
same position of the first is understood : ' as if with a thousand 
good battle-men he is accompanied — who makes thee laudation ; 
his son he makes distinguished in warrior's strength — (who) adores 
thee with praises.' Sacate as in vs. 9, vdyasd sacate. Grassmann 
and Ludwig translate the last part with evasive participles. I 
have no exact parallel for the omission of the relative, but it must 
be omitted.* Compare a somewhat similar case in the mistrans- 
lated verse vii. 84. 4 (indrdvarund . . rayim dhattam . . prd yd 
ddityd dnrtd minaty dmitd polro dayate vdsuni), 'Indra and 
Varuna, bestow ye wealth . . who (as) the son of Aditi destroys(t) 
untruth, (who as) a warrior gives(t) unmeasured goods.'f The 
' warrior ' can be only Indra, but the connection is so close that 
perhaps only one relative is felt here. 

VI. viii. 4. 7-8, rnahdt te vr'sno abhicdksyam krtdm pdpyema 
turvdparh yddum (etc.). Before reading further, it is necessary to 
examine these words more particularly. The construction reminds 
us of viii. 45. 27, satydrh tdt turvdpe ydddu viddno ahnavayydm : 
vyanat turvdne pdmi (where the pun ttirvdpa turvdn must be no- 
ticed) ; and of iv. 26. 1-2, ahdm kav'ih . . pdpyatd ma : ahdm 
bhu'mim adaddm dryaya, where ' I am the priest (the god) ; look 
at me ; I have given the earth to the Aryans ' will show that the 
completion of the thought in one passage is to be expected in 
what immediately follows: 'great of thee, the bull, is the re- 
markable act accomplished— let us look upon Turvaca Yadu.' 
But Turvaca must first be investigated, before the following is 
introduced. 

* Unless ddgnoti ndmauktibhih, could stand for yd 'gnoti namah (like 
yah . . Anal) ! . 

t Compare vii. 83. 6, ' Indra for wealth (vdsvah) and Varuna for vic- 
tory they call.' Anrtd, abstract. 
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According to received opinion, the first and last books of the 
Rig- Veda are in general later than the body of the work which 
they enclose. In this earlier portion, however, certain verses 
have been after appended to old hymns, which express some sing- 
er's gratitude for favors received of a king. These verses, tech- 
nically called ' gift-lauds,' are usually of later origin than the 
hymn, and not of great historical importance for the earlier period 
when containing data opposed, though of interest when showing 
that any old use of phraseology or custom still obtains. Thus 
Zimmer (Alt. Leb. p. 129) says of the Cedi that they are men- 
tioned ' only in a gift-laud ' and in literature still more modern, 
and so does not claim any great antiquity for them. 

Turvaca, whom some have striven to turn into a whole tribe, 
occurs in the earlier part of the Rig- Veda only as the name of a 
man. It is in the ' gift-lauds ' and in the first and tenth books 
that he appears as a plural (the Turvaca family). It is an inter- 
esting study to see not only how modern scholars can manufac- 
ture history to order, but also how the Hindus, who are supposed 
to have no history, preserve sufficient historical data in their 
stratified literature to enable us to trace the change from fact to 
fiction. There is an important tribe called Yadavas, mentioned 
in the Rig- Veda as yadvo jdnah, and found also in later times 
and literature. That there is no jdnah of Turvaca in the earlier 
part of the Rig- Veda, and no tribe of that name known later,* is 
due to the fact that in the earlier time Turvaca is a contemporary 
hero (the king of the Yadavas) ; only in the ' gift-laud' period and 
that of the first book do we find the plural Turvacah, i. e. Tur- 
vaca's family, still called Yadavas. Thus, in the opening verse of 
our hymn (viii. 4. 1) it is said : ' O Indra, thou art most praised at 
the Anava's (king of Anavas) and at Turvaca's ' — i. e. at the homes 
of these two friendly heroes ; whereas the later ' gift-laud ' ap- 
pended to the end of the hymn speaks of gifts received not ' at 
Turvaca's' but 'at the TurvacSs" (turv&pesu), the plural occur- 
ring only here and in i. 108. 8 : 'if ye are, O Indra-Agni, at the 
Yadavas', Turvacfts', if at the Druhyavas', Anavas', or Puravas' ' — 
in each case the plural is not without significance. As we compare 
the different passages speaking of this ' Turvaca the Yadu,' it be- 
comes more plain that we have to do with only one person. If 
the great deed referred to in our text (which is, as often stated, 
to save him from battle by getting him over the river) had 
been performed for the so-called ' Turvaca people' (in contra- 
distinction to a Yadu-people), some token or mention of such a 
'people' would have survived, as was the case with the 'Dru- 
hyu-people,' 'the Yadu-people,' etc. Nothing of the sort. 'In- 
dra helped Turvaca (the) Yadu over the river' is all the text 
offers us (i. 174. 9 ; vi. 20. 12 ; v. 31. 8). The only passage that 
has a separation into two of Turvaca and Yadu is one that com- 

* The later " Turvaca horses " may be named from the family as well 
as from a tribe. See lad. Studien, i. 220. 
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memorates the same fact so often with the words ' helped over 
Turvaca- Yadu,' which show that the poet understood Turvaca + 
Yadu : ' These two who could not swim Indra helped across ' 
(iv. 30. 17, utd tya turvdpdyddu asndtdra . . indraft . . aparayat). 
If, however, we compare with this verse ii. 15. 5 (s6 asndtr'n apa- 
rayat), and consider not only that it mentions another wonder not 
known to the earlier version of the story as told in the account of 
the Ten-kings' battle (uta tya . . dryd . . drnacitrdrathd 'vadhlh, 
ib.), but that the content of the whole hymn shows its late origin, 
we shall not lay much stress on this as authority for the period 
when ' Indra helped Turvaca the Yadu' (vi. 45. 1 ff.) ; for the dual 
belongs to the same epoch with that in which for the first time 
is found yddus turvdp ca (mdmahe, x. 62. 10), a copulation un- 
known to the earlier period, as is also the shorter form of the 
name. Yet even in this later time, when outside of gift-laud 
the legend is recalled, the old form Turvaca Yadu (the Yadu) 
obtains (as in i. 36. 18; 54.6; and x. 49. 8) ; and no ca is used. 
The formula Turvaca Yadu or Yadu Turvaca (v. 31. 8) is unvary- 
ing, except where once for emphasis a preposition separated from 
its verb is repeated, with the proper name and then with the tribal 
name, when on account of the separation the tribal name is turned 
into the adjective ' him of the Yadus', where ' king ' is to be sup- 
plied. We find this in vii. 19. 8 : n't, turvdpam nl yadvam piplhi 
atithigvdya cdnsyam karisydn ' down (smite) Turvaca, down the 
Yadu-man ' {atithigvdya etc. = vi. 26. 3). This occurs in the hymn 
following the account of the battle of the Ten Kings, in which 
appears only Turvaca as representative of the Yadavas. The 
former tale, Turvaca's relations with Atithigva (Divodasa, ix. 
61.2), is barely alluded to in the Rig- Veda. Our interest in Tur- 
vaca centres in the Ten-kings' battle, to which I now turn, adding 
only that, whereas Turvaca without Yadu may occur as proper 
name in the singular (i. 47. 7 ; vi. 27. 7, where Turvaca is distin- 
tinguished from the plural peoples conquered, Vrcivantas : see 
Zimmer, loc. cit., p. 124, who regards them as the Turvaca people), 
Yadu never occurs so, but only the Yadavas (plural) or < Yadu- 
people ' (viii. 6. 46, 48, gift-laud : cf. viii. 1.31), yddva being appar- 
ently adjective to the same family with which Turvaca is identi- 
fied, since the latter is especially dear to the poets of the eighth 
book (cf. viii. 4. 1, 19 ; 7. 18 ; 9. 14 ; 10. 5). 

The distinction between singular and plural is important, be- 
cause through ignoring it the facts in regard to one of the few 
historical occurrences mentioned in detail in the Rig- Veda have 
been distorted by modern commentators. But another element 
of error has been at work in disguising the true account of the 
Battle of the Ten Kings. As well known, certain scholars of the 
day have established a theory that the ' five peoples ' mentioned 
in the Rig- Veda are enlisted as such in the great battle described 
in vii. 1 8. How far a too great zeal will carry the seeker after truth 
may be seen by comparing Zimmer, loc. cit., pp. 122, 124, who 
sets up, after Kuhn, the Yadavas, Anavas, Druhyavas, Turvacas, 
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and Puravas as the names of these five peoples. Now the fact is 
that the grouping of the plural names mentioned above occurs only 
in one passage in a late book, i. 108. 8, for the other passage cited 
by Zimmer contains only four names, and these are not peoples, 
but persons in the singular (viii. 10. 5), whereas the designation 
' five peoples ' occurs frequently in the older books, with nothing 
to indicate who they were. But when Zimmer says that these five 
were opposed to Sudas, and goes on to describe those that fought 
under Sudas against the five, he is only sharing in the common 
misinterpretation of the hymn recounting the battle. Without 
any authority for such a division except what is contained in the 
hymn itself, current criticism divides the battle-forces into two 
great groups : one of the five peoples with a hero or two besides, 
aud one of the Pakthas, Bhalanas, Alinas, Visanins, Qivas, an( j 
others. How -forced and awkward, is the translation based on 
•this assumption may be seen in Ludwig. There is not a shadow 
of reason for it in the text. On the contrary, a simple ingenuous 
translation gives the perfectly plain result that all the other peo- 
ples mentioned in the hymn are opposed to Sudas and hte Trtsus. 
But we must recall the situation. The priest Vasistha is triumph- 
ing in this hymn, not only over his master Sudas' foes, but also 
over the priest of those foes, his rival, Vicvamitra. The tone of 
the hymn is exultation mingled with scoff at Vicvamitra, whose 
name ' all-friend ' is played upon, as was that of Turvaca (above) ; 
while other less palpable plays on words are strewn through the 
song, making havoc of the witless translations of those that can- 
not see the point of Vasistha's jokes. 

Another remark before proceeding to interpret this hymn. 
The battle is called always 'that of the ten kings.' Where are 
the ten ? By confusing plural and singular we shall not find 
them. It is strange that, with the distinction so pointedly made 
in the text, our translators keep on rendering 'the Druhyus' for 
either Druhyu or Druhyavas. The first is ' the Druhyu,' i. e. the 
king of the Druhyavas, and so throughout. Now if we regard 
this we shall find that we have just ten kings mentioned, either 
by title or by name. These all are the ten kings of the Battle of 
the Ten Kings. They collected, besides their own, a number of 
unimportant tribes, as is expressly stated of our hero : he led and 
others followed and formed a confederation. Some of these peo- 
ples are spoken of in the plural without kings worthy of mention, 
probably because they were underlings of the Ten — save that, 
antithetic to Druhyu, we find his people the Druhyavas, and to 
Anava the Anavas, especially mentioned. The tribes of the other 
kings are not mentioned, but their part is designated by their 
leader. Of course I do not mean that the Druhyu is a name, but 
it is a title, 'the Druhyu' par excellence standing for the king of 
the Druhyavas, and to be kept apart from the plural Druhyavas 
= druhytir jdnah. 

A detailed criticism of preceding translations of the hymn I 
must waive, except in so far as the following version in support 
of what I have said above is itself a criticism. 
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The Battle of the Ten_Kings, Qimyu, Turvaca, the Druhyu, 
Kavasa, the Puru, the Anava, Bheda, Qambara, Vaikarna I., 
Vaikarna II., who led against Sudas, the king of the Trtsavas, 
supported only by his own tribe, and by Indra with his priest 
Vasistha, their own and the following tribes (who were either not 
believers in Indra or trusted to the prayers of the priest Vicvil- 
mitra), viz. the Matsyas, Pakthas, Bhalanas, Alinas, Visiinins, 
Qivas, Ajas, Qigravas, and Yaksavas (vii. 18. 5 ff.). 

(Translation :) 5. The floods that had extended themselves he 
that is worthy to be praised in song made shallow, easy to cross 
for Sudas ; but Qimyu the vaunter, and them that hated him, 
Indra made to be the flotsam* of rivers. 

6. First to go as leader (as sacrifice) was Turvaca the Yaksu ;f 
the Matsya people, too, as if dead set on riches, followed, the 
Bhrgu-people [or priests] and the Druhyu-people. The Friend 
crossed (his) friend from one side to the other.J 

7. The Paktha-people (and) the Bhalana-people chimed in, the 
Alina-people, the Vistinin-people, (and) the ^!iva-people ;§ and he 
who (as) ' Friend of the Aryans ' (mis)led (them) — herds of cattle 
(for booty) to the Trtsu-people — (he also) came in battle against 
(us) heroes. || 

* A pun on g&pa ' drift ' and gapa ' the oath ' of the confederated kings? 
Compare gapdtha, x. 87. 15, and see Mbha. vii. 17. 18. 

f Turvaca was the purodas, ' cake of sacrifice,' a pun on purog&s ' the 
leader.' Below the scornful imagery is continued with pagu ' the beast 
of sacrifice,' and here intensified by substituting yaksu for yddu, the 
ordinary tribe-title of Turvaca, which not only makes him ridiculous, 
as if he belonged to the unimportant Yaksu tribe, but also, by the in- 
voluntary connection of this word with yaj, suggests the sacrificial idea 
prominent in purod&s, as if ydksyah = yastavyah, not as Sayana takes 
it in viii. 60. 3, but (as yaytavya itself may' mean) = ' the one to be sacri- 
ficed.' Those that would read ydduh here lose both points of the double 
sarcasm ; and that the hymn is full of punning and disdainful innuendo 
he that runs may notice. 

X The Matsya people are mad for wealth ; nigitdh (compare in vs. 11' 
nlgigdti) can be given only by rather vulgar English, meaning both 
eager and destroyed, hence the iva. In sdkhd we have the first of five 
or six allusions to the name of Vigva-mitra (see below). The word 
atarat has two senses, ' overcame' and ' got over.' It is possible that in 
visucoh, which means ' in two ways,' as well as its obvious application 
would indicate ' on both sides ' (of the river, of course), we also have an 
indication of the pun in the verb. Compare iii. 31. 8. 

§ There is no indication here that a shift from Turvaca's side (that of 
the Ten Confederates) to that of the Trtsu is intended, a bhananta 
means 'shouted toward' ("zujauchzen," PW.) with the sense of my 
translation. 

I The obvious force of a is to repeat a bhananta (as e. g. in 19. 11, upa) 
which would make two sentences. As it is possible, however, that a 
goes with djagan, this cannot be insisted upon. In dnayat used with 
accusative of offering and dative of person to whom the offering is 
brought we have the same construction as in i. 121. 5 and iii. 7. 6 ; the 
irony is again plain. The priest Vicvamitra has in fact sacrificed his 
friends to the Trtsus by advising battle. He is present : cf. vii. 33. 6. 
Vicvamitra, ' friend of all,' is here ridiculed as sadhama&ryasya ' friend 
of the Aryan people ' (cf . 5. 6) ; for Vasistha regards himself (in the fara- 
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8. Evil-minded, misdirecting the unquenchable (river), fools, 
they have torn apart (the river) Parusni. In greatness he en- 
compassed, lording it over the earth — (till like) a beast (of sacri- 
fice) the (sapient) priest lay frightened.* 

With this exultant mockery of his rival's discomfiture the poet 
turns to the account of the panic and retreat to the river. 

9. They went, as if to a goal, to destruction, to (the river) Pa- 
rusni. Not even the swift one came home. To Sudas Indra over- 
gave in flight the enemy (those that had no Friend), (bestowing) 
upon the manly one those of unmanly voice. f 

10. They went, crowding as they could around the ' Friend,' 
like cattle from the meadow without a herdsman — pretty cattle, 
prettily cast to earth — horse and foot they followed one another.| 

11. Indra (was) the hero who as king for glory's sake strewed 
down the one and twenty tribes of the two sons of Vikarna, (and) 

ily phraseology : compare vii. 76. 4, td id dev&nam sadham&da asari) as 
a sadhamad of Indra (and satya tr'tsunam abhavat purohitih, 83. 4), 
while Vicvamitra is only ironically the ' Aryans' friend ' (Indra's title). 
The Bhrgus may be priests, but in connection with the others they are 
here more probably a clan of fighters, as is perhaps implied in ix. 101. 
13, dpa ev&nam arddhdsam hatd makhdm nd bhr'gavah. Read gdvyd 
(cf. vs. 10) for gavya (though not necessarily, as we may translate ' who 
as friend of the Aryans with lust for booty led his friends,' as in vs. 14). 
Ajagan : without preposition gam takes accusative in the sense ' go for, 
attack.' Compare gdchd 'mitran, vi. 75. 16, of a weapon. With nr'n 
compare 19. 9-10, sdkhd . . npitim, i. e. ' of us.' 

* With ' evil-minded ' the description continues. The antithesis to 
the priest by whose advice the river was ' torn apart,' and who is there- 
fore said to 'lord it over earth,' is found in vs. 16, where Indra is the 
real 'lord.' The evident pun in eayamdna 'wise' and 'frightened' 
needs no commentary, but I cannot render it into English. The antith- 
esis is very dramatic — ' he encompassed earth lording it ' — ' he lay fright- 
ened like a beast of sacrifice.' The subject is of course the same. La- 
tent is somewhat the same thought in acayat (prthivy&m) as that which 
is expressed by .iEschylus with et-ovoi d'fjv Mfiuow ev ratyi) x$ov6g ; only 
here the dishonored lying is simply contrasted with' the proud encom- 
passing. There may be a sinister meaning in dditim, as applicable to 
those that died in it. 

f Compare mrdhrdvdc in 13. Artha and nyarthd (goal and destruc- 
tion), another simple pun. The following clause shows that the drtha 
was the goal of safety sought in the retreat across the river, which, 
however, drowned the invaders. ' Not eve"n' the swift, as in vii. 86. 6, 
svdpnac caned ; but in each case the negative force is doubtful, and the 
reference may be to Turvaca as the ' swift ' one — ' the swift one alone 
came home.' Amitran, a pun as in durmitrd, vs. 15, depending on ac- 
cent, descriptive or possessive, evidently for the third time alluding to 
Vicvamitra. Abhipitvd, perhaps the same as drtha. 

\ 'Around the Friend' (abhi mitrdin), for the fourth time alluding 
scornfully to Vigvamitra. The very clear pun in pr'cni has not escaped 
the translators — literally ' pretty (variegated) cattle (they were and) on 
the pretty (earth) cast down.' The translation is therefore a little free, 
keeping rather the tone than the exact sense. ' Horse and foot,' ' yoked 
(horses) and (foot) fighters.' The word gavah ' cattle ' resumes the scorn 
in gdvyd {gavya) of vs. 7. With the ' meadow ' image compare a differ- 
ent application, viii. 92. 12 ; i. 91. 13. 'Without a herdsman,' dgopah; 
the true tender of flocks is Indra, gopatih, vs. 4. 
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made of them an overthrow (an outpouring), even as a. clever 
man chops down (at one stroke) the straw upon the ground (of 
sacrifice).* 

12. And thou, the Thunderer, didst cast down into the water 
(king) Kavasa, the renowned, the venerahle, [after] the Anu, (and) 
the Druhyu (kings). Then thy followers who rejoiced in thee 
elected a (true) friendship for friendship.! 

13. Indra swiftly broke apart their strongholds, with might 
(destroyed) their seven towns. J The booty of the Anu (king) 
thou hast given to the Trtsu (king). We conquered the Pu.ru 
(king), the false speaker in the assembly.§ 

14. The booty-seeking Anu-people and the Druhyu-people, 
sixty hundred, six thousand, sixty strong men and six, have fallen 
asleep (in death). All these heroic deeds were done of Indra [for 
his worshiper Sudas]|| as a reward. 

15. By Indra directed, these [O ye] Trtsu-people ran down like 
waters let loose. The enemy [they that had a bad Friend], being 
well-nigh destroyed, have left all their good things for Sudas to 
enjoy.l 

16. The party of the strong (man), the (impious) drinker of 
cooked (milk), the one who rejected Indra, the vaunter, him Indra 
smote to earth, unmade the madness of the madness-maker, (truly) 
divided the paths, (truly) lording it over the course.** 

* Ni gigdti . . sdrgam akj-not. The second image reflects rather the 
idea of ny dstah, yet so as to combine the fall in the first. Another al- 
lusion to sacrifice in barhis. Compare, 87. 1, sdrgo nd srstdh ; also, with 
this verse, 3. 4. In x. 43. 2 the image is inverted, rdjeva dasma. Com- 
pare Vicvamitra in iii. 33. 11-12. 

•f Construe as in 87. 3. A repetition of the allusion above in sdkhd to 
Vicvamitra. AH Indra's true followers now turned from the. anindrd 
side (16) and acknowledged him. Such was Turvaca. Notice Druhyu 
(king) distinguished from the plural people. Compare 19. 9, asm&n 
vpnsva yujydya. 

\ Perhaps only conventional : compare i. 63. 7, ' thou didst destroy 
their seven towns when thou didst overthrow them like straw.' • Also 
i. 174. 2, idem, with an allusion to ' false speakers,' as here in vs. 13. In 
the first passage Purukutsa and Pfiru are punned upon with purah 
(towns). Compare with mirdhrdvdc vii. 6. 3, akratun . . mrdhrdvdcajf. 
panin . . ayajnan. 

§ Probably not in apposition, but from the common use of viddtha re- 
ferring to Vicvamitra. The singular again or the adjective for him who 
is /car' eltox'/v the Puru, the king ; the Anu (anava%), the king of the 
' Anu-people ' (dnavafy). 

|| Suggested by Lud wig's translation. Duvoyu = duvasyii ; duvasyu, 
duvasy ' give,' as in sudds da, but form and caesura oppose the ingen- 
ious idea. 

If Tr'tsaval}, is almost certainly tirtsavalj,, as the image, in view of the 
above comparison alone, must apply to the enemy. In durmitrasah we 
have another pun depending only on the accent. This is the last of the 
five or six evident allusions to Vicvamitra. 

** Rhetorical antithesis to the false lord, the weak divider of courses 
and paths, in vs. 8. In manyum manyumyo mimaya a slight allitera- 
tion, as if intended for a pun. The title ' vaunter ' recalls Qimyu, who 
is so called in vs. 5. Perhaps better ' even a lion.' 

vol. xv. 34 
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1 7. With but little (help) this one thing did (Indra) — he smote 
a lion as it were with a goat, rent spears with a needle ; and gave 
all good things for Sudas to enjoy.* 

18. All thy foes have bowed before thee. Thou didst find out 
the overturning even of vaunting Bheda — cast down thy sharp 
bolt upon him, O Indra, who sins against mortals that praise 
(thee). 

19. The (river) Yamuna helped Indra, and the Trtsu-people 
(helped him). Then he utterly despoiled Bheda. The Aja- 
people, the Qigru-people, and the Yaksu-people have offered him 
tribute — the heads of their horses ! 

20. O Indra, the kindness and the wealth coming from thee 
neither through days of old nor at present can be estimated — 
even Qambara, that godkin in his own esteem, thou didst cast 
down from greatness. 

So ends the finest lyric of ancient India, f Throughout kings 
and peoples are kept separate. If, as is possible, the name Tur- 
vaca is a nickname from the swift escape (of. turd) of the Yadu 
king, it explains why he is always so called, Turvaca the Yadu, 
while the other kings are given either their name, Kavasa, Bheda, 
etc., or title, Druhyu etc., alone. We only confuse matters when 
we confound plural and singular where the original makes a dis- 
tinction. J As to Zimmer's statement that the Yadus suffered the 
same fate as their companions, and his insistance on the five peo- 
ples so conspicuous in this poem, to read the poem aright disposes 
of the claim. There is no grouping of the ' five peoples,' nor is it 
possible to get Turvacah and Yadavah out of ' Turvaca the Yaksu,' 
the first of which cannot mean the Turvac^-people ; while, if it 
did, the latter is not the Yadu. Nor if we change the reading 
have we then a Yadu people differentiated from a Turvaca people. § 

* We ought probably (but not necessarily) to read ekag for ekam. The 
allusions are obvious and really witty. Instead of sinhd the unusual 
word sinhydm (masc. ace.) is used as a pun on gimyum. The lion, Cimyu, 
Indra destroys with little help, the Tjtsu (from trd ' pierce '), first rep- 
resented by the horn of a goat (petva), which though small pierces the 
huge lion ; then more plainly by the needle, which also pierces the 
larger spears ; and this, in turn, sfakti, is radically a reminder of the 
srdj or band of confederated kings ; the only doubt being whether 
sraktl means exactly 'spears.' This explanation is the only one that 
gives any point to the comparison, and itself shows that tx'tsu is not 
understood as ' white ' but as ' piercing, destroying :' witness the mean- 
ingless translations of Grassmann and Ludwig. 

t From such beginnings came the Epic, not directly indeed, as a con- 
catenation of ballads, but with like historical lyrics as a base of supplies. 

% I have just received Brunnhofer's too ingenious speculations in re- 
gard to the Turks and Hyrkanians in the Rig- Veda (" vom Aral bis zur 
Ganga"). He appears to have omitted the reference to the Shah of 
Persia (pargu) in viii. 6. 46. But it is hard to take seriously the vagaries 
of this work and its predecessors. Almost anything can be proved by 
quoting proper names with chance likenesses in any other language, 
and most of the matter is over-estimated ddnastuti material. 

§ It is strange that Zimmer (loc. cit.) does not state that his argument 
for vii. 18 rests on a change of the received text. As for the analysis 
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The history in the poem is, as I conceive it, this : Vicvamitra 
was supplanted by Vasistha as priest of Sudas. Fie originated 
the confederation of the ten kings as a means of vengeance, care- 
less whether some were Indr,a-worshipers or not. These kings, 
with their own and many other tribes of which they represented 
the kingship (as Vikarna had left twenty-one peoples or tribes 
under the sway of his two sons), unitedly attacked Sudfis (who 
believed in Indra : that is, in Vasistha) and were defeated. The 
song of victory proclaims all Sudiis' foes as those of Indra, 
because it included some unbelievers. Turvaca was a believer, 
but in Vasistha's view one with the wicked. He was however 
saved, and through this special grace of Indra became prominent 
as his favorite and worshiper (as shown in the eighth book), 
while the Druhyu king was drowned, and probably the Anu king, 
whose successor (of course with the same title) appears in viii. 
4. 1 as a worshiper with Turvaca of Indra. There is nothing in 
vii. 18 to indicate that Turvaca was really a disbeliever in Indra, 
or the Anu king either, the direct imputation of godlessness ap- 
parently referring to Qimyu and Cambara, with perhaps Bheda 
added. The others were only associates of the ungodly. 

In our passage (viii. 4. 8), the great deed of rescuing Turvaca 
is referred to, not as usual with the formula ' Indra helped Tur- 
vaca the Yadu (king) over the river,' but with the words : ' We 
will not grow weak in thy friendship ; great is the wonderful 
thing done of thee the bull (Indra) ; let us look at Turvaca the 
Yadu ; on the left flank the bull covers (him) ; the generous one 
is not angry with him — (O Indra,) milk and honey are mixed for 
thee ; come hither and drink (at Turvaca's sacrifice).' 

This seems to me.the best than can be made of a doubtful text.* 
Indra is generous in helping Turvaca again to weal. Compare i. 
174.9, pardya turvdpam yddum svasti. In vii. 27. 4 dand is 
epithet of Indra. We can scarcely dissociate the verb of our 
text from that in iii. 32. 11 (ydd anydya sphigya ksdm dvasthah), 
' when thou, Indra, didst cover earth on the left side (i. e. when 
the monsoon storm-clouds came from the south), heaven held not 
thy greatness. 'f From what was said at the outset, asya should 
naturally refer not to Indra* but to Turvaca.J 

which gives as residuum on the Trtsu side the tribes Pakthas etc. — 
apart from the fact that the text does not indicate this in any way, if 
there were so many tribes aiding the Trtsus we should never have had 
the expressions ' the little help,' ' the Yamuna and Trtsu-people helped 
Indra, ' the goat and lion,' ' the needle.' 

* Savyam anu sphigyam vdvase vr'sti nd dand asya rosati. 

t Not vas ' eat,' as Geldner proposes in K.Z. xxvii. 216! 

j The translations known to me connect this part of the verse closely 
with the following, thus giving no explanation of the preceding, and in 
so doing offer the following pleasing variety of interpretations. PW. : 
" He hastens to the left side (where the sacrificer imagines himself to 
be) ; he is not angry with (or does not despise) our feast " (v. s. rus and 
vas). Grassmann: "He is clothed (with a sword) on his left hip; he 
does not scorn the feast" (see G.'s explanation). Ludwig: "The bull 
rests on his left hip ; his splitter does not rage." Geldner (seriously?) : 
" The giant eats up the left side " (of the sacrificial animal) ! 
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But the ' covering ' on the left flank is perhaps to be taken here 
rather metaphorically, as if the god were Turvaca's ally, and oc- 
cupied that post of protection and honor. Thus, on the third day 
of the great battle described in the Mahabharata, the left side is 
occupied by the best knight of the Pandas, Arjuna ; and on the 
sixteenth day, when Arjuna makes all the arrangements, he sta- 
tions his bravest brother BMma on the left, and stands himself 
with the king in the middle (see description in vol. xiii. of this 
Journal, pp. 208, 216). Indra is now Turvaca's goptar, to use the 
Epic expression.* 

VII. viii. 5. 19, yd ha vam mddhuno dr'tir dhito rathacdrsane : 
tdtah pibatarn apvind. — t'ena no vdjinivasil pdpve tokdya pdm 
gdve : vdhatam pivarlr isah. Ludwig objects to rathacdrsana 
as 'box of tbe car,' because it is absurd to invite the Acvins to 
drink from their own bag ; and he regards the dr'tih as a bag of 
sweets placed ' on the way of the car,' a sort of improvised res- 
taurant, construing t'ena as ' for the sake of this.' 

The objection will not hold good. The bag of sweets is ex- 
pressly stated to be attached to the Acvins' car. Compare iv. 
45. 1, dr'tis turiyo mddhuno virappate ... (3) dr'tim vahethe md- 
dhumantam apvina. The construction of te"na is one with that 
in vii. 69. 5, yd ha syd vam rathird . . rdthah . . t'ena nah $dm 
y&r . . ny dpvind vahatam. It may sound odd to invite the 
Acvins thus, but no modern etiquette can separate the two dr'tis 
mentioned above. 

VIII. viii. 5. 38, 'ehd vam prusitdpsavo vdyo vahantu parn'i- 
nah etc. What does prusitdpsu mean ? PW. defines d-psu as 
' without food' (psu — psd), and then, rather dogmatically, gives 
to psu the meaning of ' appearance ' alone. I hold, on the con- 
trary, that psu means only food, both in composition and in psur, 
which is the independent form. In certain compounds, the best 
example for the definition of PW. being arundpsu applied to the 
dawn, psu appears to have the meaning assigned to it by the 
Lexicon. Yet even in this best example the comparison of ghr- 
tdpratlkdm usdsam nd devim, vii. 85. 1, shows that, however 
much better the Lexicon's translation may suit our esthetic 
taste, the epithet of ' food- faced ' is one not unknown to the Vedic 
poets ; nor do the other compounds dhrutapsu, rtapsu (the Acvins) 
require the meaning 'form, appearance' for psu. On the con- 
trary, these compounds are applied to the gods that bring dew and 
rain, which are often enough interpreted and referred to as food. 
Moreover, psa, from which it is difficult to separate psu, means 
only 'food,' and psdras only 'feast.' That other epithet of the 



* I am rather doubtful about the propriety of admitting Epic battle- 
terms into the Rig- Veda, but see no other way of explaining the ' left 
hip' (' wing ' or ' side ' in Epic language), especially as this is a very nat- 
ural expression in warfare of any date. Apropos of the ' needle ' men- 
tioned above, this is the formal name of a ' battle-array ' in the Maha- 
bharata, but is too technical a term to be used here for elucidation (loc. 
cit., pp. 205, 206, 211). 
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A^ins' car, vipvdpsnya, can scarcely be otherwise understood ; 
the car is preeminently one of food (vii. 71. 4). Of the compounds 
of psu mistranslated by PW. and Grassmann, vr'sapsu, applied 
to the Maruts and their chariot, means ' having strong (rain) 
food :' compare vrsabhanna. Prusitdpsu, applied to the Acvins' 
steeds which bring nourishment, reminds us of x. 26. 3, (Pusd) abhi 
psurah prusdyati. The word arundpsu gives a combination of 
'bearing food' and 'the food is red.' Now arund applied to the 
dew is not strange, since the food is regarded as ghrtd or as heav- 
enly soma, and the latter has often the epithet arund — which 
again, applied not only to soma, but in generalized expression 
(vdsu, Grassmann), has, as is the case with so many light-color 
words, rather the meaning of ' brilliant ' than that of a definite 
shade. We must choose between a meaning applicable every- 
where and one that may apply in some cases and cannot in others 
(d-psu and the cognates psur, psd, psdras). I maintain therefore 
that psu means ' food ' alone.* 

IX. viii. 5. 36, yuvdm mrgdm jdgrvdnsaih svddatho vd vrsan- 
vasu : td nah prnktam isa ray'im. Ludwig's attempt to elucidate 
this passage by the substitution of svdpathah for svddathah fails 
to satisfy, for two reasons. First, antecedently, because to in- 
dulge in conjectural readings without having exhausted all pos- 
sible means of obtaining a good sense from the textus receplus is 
the worst possible kind of exegesis for a text so carefully handed 
down ; and secondly, because, according to the Vedic way of 
looking at things, the dawn, here symbolized by the Acvins, in- 
stead of putting the beasts to sleep, wakes them up, as it does the 
rest of the world. Compare iv. 51.5, prabodhdyantlr usasah 
sasdntam doipdc cdtuspdc cardthdya jivdm ' ye dawns, awaking 
the sleeping, biped and quadruped, to go alive.' To seek an an- 
tithesis between sleeping and waking, such as is given in x. 164. 3, 
is not here admissible. Grassmann, on the other hand, translates 
(as does the minor PW.) "you like (enjoy) the lively beast," and 
explains beast as soma. 

Despite these authorities, I think that svad in no case in the 
Rig- Veda means ' like,' or ' taste,' but always (literally or meta- 
phorically) 'sweeten, purify.' The sense of the solitary verb 
must be taken from that of the verb as half explained by the 
adjuncts that modify it. These adjuncts all point to 'sweeten' 
as the meaning of the simple root. The cases are not many, and 
are easily reviewed. In x. 110. 10 the sacrificial post and Agni 
are together invoked with the words: vdnaspdtih . . agnth svd- 
dantu havydm mddhund ghrtena; also, ib. 2, svadayh (ydndn 
mddhvd). Here 'sweeten' is obviously the proper translation, as 
is shown by mddhund. But, if so, then in x. 70. 10, where the 
same author of sweetness is invoked, the same sense must apply : 



* See now the paper read at the same meeting by Dr. Jackson on psu. 
Add to the above vigvdps-ur yajnah, clearly explained as ' food-full ' by 
the following prdyasvantafy in x. 77. 4. 
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vdnaspate . . svddati devdh krndvad dhavinsi. And this must 
also hold good for i. 188. 10, where the post and Agni are again 
invoked, the latter with the words agnir havydni sisvadat. But 
we have gained another point by this collocation : Agni sweetens 
the oblation. Then in iii. 14. 7, sdrvarh tad agne arnrta svadehd, 
why need we assume a new meaning for svadf Plainly Agni 
is invoked to ' sweeten,' as before. And in iii. 54. 22, svddasva 
havyd sdm iso didlhi . . agne, to translate 'enjoy' is to go out- 
side in order to get what lies within ; we must render 'make sweet 
for thy self the oblation.' Agni is the agent that sweetens the 
mixture.* Hence in ii. 1. 14, agne . . tvdya mdrtdsah svadanta 
asutim, the meaning must again be 'through thy agency men 
sweeten for themselves the soma ;' not ' taste.' And when the 
middle is used without object the reflexive sense gives the best 
meaning. Thus, ix. 74. 9, svddasvendrdya pavamdna pltdye, ' O 
soma, be sweet to drink,' literally ' sweeten thyself.' It will be 
observed that the application is almost always to soma as the 
object and to fire as the subject, extending also to the verbal 
noun, as when in v. 7. 6 Agni is called the svadanah pitundm. In 
the one case remaining, where the gods in general take Agni's 
place (vii. 2. 2, svddanti devd ubhdyani havya, on account of 
ubhdyani), there is no reason for supposing a change of sense. 
Quite metaphorical, on the other hand, is the use of the verb in 
ix. (104. 1 and) 105 1, pipum nd yajnaih pari bhusata and sva- 
dayanta gurtibhih. Here the sense of ' sweeten ' is explained by 
the equivalent in 104. 1, and is the same as in viii. 40. 5 compared 
with ib. 50. 5 (Val. 1 and 2). In these passages soma is sweetened 
by song or [song] by milk.f 

' But these practically exhaust all cases where ' enjoy ' can be 
maintained at all as the meaning of svad. For in i. 119. 2 svd- 
ddmi gharmdm (for the Acvins) is admitted to mean 'I sweeten 
the hot drink ;' and in ix. 62. 5 pubhrdm dndhah . . svddanti ga- 
vah pdyobhih is worth mentioning only because the milk-sweet- 
ened soma here mentioned is further described in vs. 6 by the use 
of dpupubhan, which explains, if explanation be needed, the 
' sweeten ' above as equivalent to ' make pure, agreeable.' With 
this slight extension of meaning (quite different from 'enjoy ') 
we have a sense that fits the use of the root not only in its pres- 
ent form but in the related svad, sud, sud. " The yellow (soma) 
becomes sweet " is Ludwig's correct translation of svddate in ix. 

* Compare iii. 4. 2, {agne) imam yajndm mddhumantam hrdhi It is 
not therefore even necessary to modify ' sweeten ' to ' purify ' so far as 
Agni's work is concerned. The use here is metaphorical. ■ Agni sweet- 
ens, i. e. makes pleasant (by cooking), and so is even said to provide the 
food. Compare i. 46. 4, ' the lover of the waters (Agni) fills the Acvins 
with oblations' when their buffaloes have brought the car at dawn. 
Compare ttsttuv 'mellow, pleasant.' 

\ Val. 2. 5, yarn te svaddvant svddanti gurtdyalj, pdure ehandayase 
havdm ; ib. 1. 5, svadhdvant svaddyanti dhendvah. In the latter sto- 
mam is the received object ; sbmam, Grassmann. PW. assumes a 
svad" 1 = ' entice ' for ix. 105. 1 (viii. 5. 36 is now rendered ' enjoy '). 
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68. 2 ; and in the tag to the preceding hymn the food which is 
' purified and sweetened by Mfitaricvan ' (putdrh svaditdm) is (ib. 
67.32) explained as 'milk, butter, honey, and water.' It is this 
simple extension of ' sweet ' to ' pure ' that to my mind explains 
all the ramifications of the root in its various forms, and does 
away with the necessity of assuming a svad 2 , while connecting 
sud and svad. The only case that remains for consideration 
under svad itself is ii. 4. 7, asvadayan nd bhu'ma, where Agni 
neither 'tastes' the earth (Grassmann), nor 'spices' it (PW. and 
Ludwig), but sweetens, i. e. purifies it, a very proper expression. 
As for what remains, agnisvdttd, like svddate above, means not 
' enjoyed by Agni ' but ' purified by Agni ;' sud has never the 
meaning of 'enjoy;'* and lastly sud in viii. 17.6, svddus te astu 
samsude . . . sdmah, means 'sweet for sweetening thy body.' 

viii. 5. 36, in accordance with the facts stated above, means 
(svddathah) 'ye sweeten' or 'ye purify' or 'ye make right' the 
beast (mrgdrn). 

The subject is the Acvins. These gods, besides being associ- 
ated with Dadhikra, iii. 20. 1 etc., are particularly described as 
possessors of a wonder-beast, tnrgd, strongly resembling the 
classic NandinI (compare iii. 58. 1 and the sabardughd cow). 
The question, therefore, arises whether we are at liberty to sepa- 
rate this mrgd from the one alluded to in our passage. In the 
verses immediately preceding especial weight is laid upon the 
steeds of the Acvins, which are described as ' hawks ' (vss. 7, 33), 
and bear the epithet prusitdpsavah, (33, see the last paragraph) ; 
but are again ' swift-footed horses ' (35) ; the car itself being one 
that 'goes with nourishment' (compare i. 180. 1, vam pavdyah 
prusdyan mddhvah). 

In the quotation given above apropos of rathacdrsana, the bag 
of sweets is reckoned as ' a fourth ' on the Acvins' car. A fourth 
what ? The text reads, iv. 45. 1-4, prksdso asmin (rdthe) mithund 
ddhi trdyo dr'tis turiyo mddhuno vi rappate : ud vam prksdso md- 
dhumanta Irate rdtha dpvdsah . . priydm mddhune yunjdthdm 
rdtham . . : hansdso ye vam mddhumanto asridho hiranyapamd 
uM/va usarbudhah : udapruto mand'mo mandinispr' $ah. Here 
we have another of the mild puns with which the Rig-Veda teems. 
It is impossible to separate these prksdsah from the saptd prksd- 
sah of iii. 4. 7. The gods themselves are prksdh (x. 65. 4 : com- 
pare Pischel, Ved. St. i. 96). The meaning hovers between 'lively ' 
and 'life, means of life' {vividus, victus). The passage may be 
rendered thus : ' upon that car are three pairs f ull-of-life ; the 
fourth, a bag, is dripping sweets. Up start [at dawn's appear- 
ance] your cars and horses full-of-life, having sweets. Yoke for 
sweetness the dear car ; your birds, which have sweetness, which 

* All the secondary meanings attributed to sud go back to the simple 
idea of 'sweeten,' whence 'purify, make agreeable, make right,' etc. 
The Epic use = ' kill ' must, I think, be explained in the light of agni- 
svatta (something like ' send to glory ' = ' kill ' in English), which is first 
applied to the purified seers. 
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injure not, have golden wings, are carriers (?), wake at dawn, bathe 
in (dew) water, with rejoicing touching the joyous (drink).' The 
Acvins' car is a wonder-car (purumaydh, i. 119. 1) : compare v. 
78. 3 ; vii. 69. 1), and is drawn, as above, by steeds which are 
horses or birds (flamingoes, hawks), while the whole is repre- 
sented as a ship (i. 46. 3; 116.3; 183. 1— a later view?). The 
three-fold character of every thing in and about the car (i. 34 ; 
118.2) may be explained by the three-fold morning light which 
it represents.* The car rises with or just before the dawn (iii. 
39. 3 ; 58. 1). The water and nourishment is the dew, which like 
Indra's rain is a heavenly equivalent of the drink below. The 
bag is a cloud, or whatever is supposed to hold the dew. So far 
no special mrgdh. But the sustenance-holder is not only a bag 
as above, but also figured as a rdsabhah (epfftj). The Acvins 
themselves are like buffaloes and flamingoes (v. 78. 1 ff : compare 
viii. 35. 7 ff.) ;f and their beasts, besides being represented as horses, 
hawks, and flamingoes, are also portrayed as buffaloes (' hump- 
beasts,' i. 134.3 etc.). The dew-animal (rdsabhah, of course with 
the fruitful play of sense translatable by epffr/, apfftfv) is, how- 
ever, always singular, and distinct from the plural kakuhdh. 
Moreover, the rasabhah is the one prominent animal (i.'34. 9), 
like the dr'tih ; and in fact the dr'tih is the tamer image, if it be 
an image, of what is strongly personified in rasabhah. As all the 
animals of this variegated pair interchange, we find without much 
astonishment that the special wonder-beast is not always the same 
creature ; but the important point is that the Acvins have one 
special animal at each occurrence, whether he be for the time 
being ass, horse, or buffalo. .Thus, in i. 116. 7 the Agvins fill 
the jars on earth with ' liquor ' (sura,, dew, as rain is somah) 
by emptying it 'out of the horse's hoof (repeated 117.6, with 
'sweets' substituted for 'liquor'). But, on the other hand, just 
as prksdh are on the car, and yet this word is attribute of the 
steeds (above, iv. 45. 1), so the bag of sweets is also represented 
by the 'hump-beast ' making sustenance for mortals. Thus, in v. 
75. 4, after saying that the vdntel is fastened (dhitd : compare the 
bag above, viii. 5. 19) to the car, the poet adds utd vdm kakuhd 
mrgdh pr'ksah krnoti vdpusdh 'your marvellous hump-beast 
makes nourishment!' There is then a double play in prksdh . . 
dftis turiyah above, viz. on quick and quickening and on horse 
and food (there is possibly a pun intended in turiyah, tun, tu- 
rtpa). Therefore the pairs are with careful looseness said to be 
ddhi rathe, as if of food, while evidently identical with the steeds 



* The three-fold light is white, red, and yellow. The red is the dawn 
which mounts the Agvins' car, then ' gleaming,' without special color, 
puru^eandra (viii. 5. 32, the Acvins when first appearing ; their car, vii. 
72. 1). When dawn takes her place in the car it becomes red (i. 118. 5), 
but afterwards preeminently yellow (golden, iv. 45. 4; viii. 5. 35). The 
red which follows the white disappears in yellow at sunrise. 

t They are themselves like a bag in viii. 87. 1 (krivir nd seka agatam), 
as is Indra (vrsabhd) in i. 30. 1. I fancy both dr'tih and krivih should be 
translated ' cloud (bag).' 
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of the next verse (which rise, tidirate, as birds). There can be 
no doubt whatever that the steeds of the Acvins are at times con- 
ceived as food itself. Compare viii. 85. 7, yunj&thaih rdsabham, 
with viii. 22. 9, yunjdtham ptvarlr hah ; and this again with viii. 
5.20, vdhatam ptvarlr isah • and recall 6. 19 (above), where the 
Acvins drink from their own bag. 

Such is in my view the mrgdh of our passage, and mrgdrh jd- 
grvdnsarh svddathah is equivalent to 'you make the (dew-)animal 
sweet (for us) as he grows lively ' (wakes at dawn : compare 
usarbudh above, iv. 45. 4), with which agrees well the following : 
ta nah prnktam isd rayim, i. e. ' as such (as gods who come in a 
golden car and sweeten food for us) mix with (this) sustenance 
wealth for us' (perhaps a conscious reference in pre to prks). 
The gods come for a feast, but the quotations above show suffi- 
ciently that they bring sweets {mddhu etc.) to the worshiper. 
These sweets are the counterpart of the earthly food (sdmah is 
jdgrvih in ix. 107. 6 etc.), and doubtless, as the beast pours out 
surd (see above) to earth, so the earthly drink is intimately con- 
nected with the heavenly ; and the ultimate thought in the poet's 
mind may be ' you sweeten the drink ' both of dew and soma,* 
the Acvins taking the place usually ascribed to Agni.f 

The delineation of the mrgdh as food and buffalo is no more 
confused than the whole imagery connected with the Acvins. 
Yet this in turn is legitimately heterogeneous. The car that is a 
ship, the steed that is horse, buffalo, hawk, ass, and bag, are per- 
fectly clear when we remember that the different images are only 
portions of a kaleidoscope of fancies, several metaphors describ- 
ing the indescribable rise of dawn. Rdtham eko dpvo vahati 
saptdndmd, l. 164. 2. J 

* In iii. 58. 7, tiroahnyam jusdnA somam pibatam . . suddnii (the dewy 
Acvins are to drink ' the soma of yesterday '). Compare this with the 
drinking from their own supply (as above) ; and note further i. 47. 4, 
(d$vind) viQvavedasd mddhvd yajndm mimiksatam ' O Acvins, mix the 
sacrifice with sweetness ;' and i. 181. 6, prd vdih garddvdn vrsabho nd 
nissat purvxr isag carati mddhva isndn etc. ' one like a bull'(Ludwig, 
your bull like a cloud) sprinkles sweetness ;' and iv. 43. 5, mddhvd md- 
dhvi mddhu vdm prusdyan ydt sim vdm pr'kso bhurdjanta pakv&h (the 
Acvins' sweet food compared to the earthly cooked food). 

t That mrgd = agnl is, I think, impossible here. The descriptions of 
light-divinities naturally often coincide. Thus Agni is a winged horse 
(iv. 15. 6 ; v. 1. 4, 7), a lion (v. 15. 3), a steer (v. 1. 8 ; 28. 4) : usarbudh (iv. 
7. 8) ; his tongue drops honey (i. 60. 3; ; his steeds are buttery (iv. 2. 3 : 
cf . iii. 6. 6) ; and he is of course ' lively ' (ranvdh, iv. 7. 5 etc.). In i. 46. 
8-9 (to the Acvins) the ' drops of heaven ' (diva indavalj,) are as precious 
as and take the place of earthly water (vdsu sindhundm pade), and the 
song begins when the drops (of the morning dew) fall. 

•f Tii<i i»«o«« :« i -too n „„^,& ,™ : — *a :.. .•.. = . 




here ' wing.' Translate [what ' tree,' i. e. no tree there was in the sea 
for drowning Y. to climb upon] : ' (ye were) like the wings of a bird (for 
him) to seize on ; up ye bore him, safe and sound :' he was like a bird 
in rising up, and the Acvins were wings to him ; or, what wings are ' for 



vol. xv. 35 
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X. viii. 6. 7-8. I have incidentally alluded in the paragraphs 
above to the subject of Vedic puns. Such examples as the con- 
stant play on vrdh in its literal and metaphorical sense ('mag- 
nify') ;* on vr'sati (ii. 16. 5 and often) and related forms ; sahds- 
ram with sdhaskrtah (viii. 3. 4) ; svar, ' sound ' and ' light ' (ib. 
13); hdrl and haryatd (viii. 12. 25: compare iii. 44. 1 ff.) ; asure 
surdyah (viii. 10. 4, 'illustrious where there is no lustre') ; noma 
manamahe (viii. 11. 5) ; turvdpe turvdne (viii. 45. 27) — are near and 
common instances. That on jdtdvedas (vi. 15. 13) is well known. 
Above we had cases in pr'ks prksd, and in the whole hymn of the 
Ten-kings' battle. 

Of these puns some are little more than a natural antithesis of 
the radical and metaphorical meanings ; some may be uncon- 
sciously perpetrated ; but others are as seriously intended as 
those of JEschylus and the writers of Scripture. 

In the present passage, without a due appreciation of the extent 
of punning indulged in by the Vedic bards, no reasonable inter- 
pretation is possible. The text reads, viii. 6. 7-8, imd abhi prd 
nonumo vipam dgresu dhltdyah: agneh $oc'ir nd didydtah. guhd 
satir -dpa tmdnd prd ydc chdcanta dhltdyah: kdnva rtdsya 
dhdrayd. 

The whole intent of this hymn is to establish a likeness between 
the gleaming darts of Indra and the coruscating thought (wisdom 
or wit) of the poet. The poet in the brilliancy of his words is 
like Indra in the brilliancy of his weapons. This is intimated at 
once in the third verse, where jdmi bruvata dyudham means ' they 
declare his weapon their own.'f In the verses under considera- 
tion here Ludwig makes the verb a parenthesis ; Grassmann takes 
satih with kdnvdh, makes the poet compare lightning to a gleam 
of fire, and takes dhltdyah as 'flames.' The poet is like Indra, 
like a sun (compare 10-11, 20). The comparison rests in the first 
place on dhi, which, as usual, is not ' prayer ' (Grassmann's ordi- 
nary translation), nor yet ' wish,' but 'thought, wit.' Dhlt'th and 

a flying creature ' (notice the objective position of the genitive). Mrgdh 
patdruh (meregha) is any winged creature. There is no need of Grass- 
mann's' specially large bird, With the above compare in general iv. 45. 
5, svadhvardso mddhumanto agndya usrd jarante prdti vdstor acvind ; 
and iv. 58. 6 (of the sacrificial streams), ete ar$anty urmdyo ghftdsya 
mrgd iva ksipanor tsamanah; the latter shows the streams lively as 
beasts fleeing from the arrow. 

* Compare ar, dr ' exalt, praise ' in viii. 16. 6. 

f Totally misunderstood by the translators. Grassmann renders : 
(Since the Kanvas with their praises made Indra the success of sacrifice) 
'his bolt is called their brother' (i.e. Indra defends them). Ludwig : 
' Their words become a confederated weapon.' The prose of this poeti- 
cal expression is simply that the priests' speech is as brilliant (a weapon) 
as Indra's bolt. Compare viii. 13. 81, sustutim . . jdmim, padiva etc. 
But compare especially x. 8. 7, jdmi bruvdnd Ayudhdni veti ' declaring 
his own the weapons.' The Greek a6sl^a rUvSe m/phi-as, Ant. 192, is some- 
what similar in extending the idea of relationship to mean similarity, 
but the Vedic jdmi keeps the radical idea of origin. We might almost 
translate 'native (to themselves) they declare Indra's weapon.' 
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ditih are played upon. Agra is ' sharpness, acuteness, cleverness ;' 
didydt is ' brilliancy ' (of light or of wit) ; vip is a ' stick ' and a 
'song' ('stave :' compare dyoagrd vip, x. 99. 10) ; dhara is the 
' stream ' (of soma) and the ' sharp blade ' of a sword or fire. The 
puns, however, are not confined to this place, for in verse 10 me- 
dhd ' wisdom ' and medhd ' weapon ' (?) are played upon (compare 
45) ; in 21 sutah is used in two senses ; in 28-29 gir and giri, vip 
and vipand, samgathd (samgamd, gathd), and upahvare (the tech- 
nical sense played upon) are further illustrations, and even with 
hdri haryatd in 36, and paryandvati (soma-place or a place) in 
39, we have not exhausted the list. The later writers took the old 
inherited hymn and brightened it up a little more (vs. 43, 'this 
very old wit swelling with milk and honey the Kanvas have in- 
creased with praises '), by adding some established formula of 
puns, ere the danastuti with which it in its new form concludes 
is introduced. It is absurd to suppose that all this paronomasia 
is accidental. It is not even incidental. The poet exults in his 
cleverness : ' By birthright of old (or ' with old thoughts ') I make 
shine the song in Kanva-fashion' (ib. vs. 11). 

To indicate the connection and illustrate the comparison here 
urged I translate with these verses (7-8) the third, sixth, ninth, 
tenth, and eleventh: 'Since the Kanvas by their praises made 
Indra the success of sacrifice, they call his weapon their own . . 
he hewed off the head of the whirling demon with his strong 
hundred-knotted bolt. In the acuteness of our staves we sing out 
aloud these (sparkling) thoughts, which like the fire's gleam shine 
forth even (where) they have been concealed. Whenever our 
sparkling-thoughts gleam forth, may we the Kanvas by means of 
(this) sharpness of sacrifice* go forth to wealth in cattle and horse, 
(go) forth to strength first of all — for this cleverness (weapon ?) 
of sacrifice even I have from my father inherited ; (bright) as a 
sun was I born. With old thought (or jdnmand 'by birthright') 
I make the songs shine in Kanva-fashion, in the same way as 
Indra puts fire upon himself.'f 

XI. viii. 7. 15-16, etavatag, ca cid emih sumndm bhikseta mdr- 
tyah : dddbhyasya rndnmabhih. ye drapsa iva rddas't dhdmanty 
arm vrstibhih: utsam duhdnto dksitam. Ludwig takes ddabh- 
yasya to refer to the course of the Maruts. But compare the col- 
location of i. 55. 7 : nd tvd h'eta a dabhnuvanti bhu'mayah . . . 
dpraksitam vdsu bibharsi etc. So here the object of desire seems 

* Rtdsya dhara (compare viii. 86. 5, rtdsya er'ngam) ; dhara is 1. 
' stream :' compare S. on vs. 2, rtdsya vahasa = stotrena, and 2. ' the 
sharp blade or flame' (of fire, ' viii. 73. 9). Medhd 'wisdom,' medhd 
' weapon ' (?). 

f Yinendrah cujtmam id dadhe: compare cusman 'fire,' and cusmin 
' fiery.' The meaning may be ' whereby' — i. e. it is the song that gives 
Indra his fiery strength. The first sentence of our passage ends with 
upa tmdna 'and even, although.' The next clauses prd-prd are con- 
nected — ' when forth shine the songs, forth may we go to wealth ' — pra- 
nac, ' go to, get to, attain.' 
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to be non-deceptive indestructible wealth. The genitive may be 
compared with that in vii. 90. 7, drvanto nd prdvaso bhlksamdnd 
indravdyu' sustutibhih . . hnvema ; in vii. 83. 6, havanie . , in- 
dram vdsvah; and in viii. 49. 9, etduatas ta Imaha tndra surn- 
ndsya gomatah (' we desire thy so great and rich good-will '). 
The dpraksitam vdsu of i. 55. 7 is the effect of the god's power. 
In ix. 78. 3 1 (ydcante sumndm pdvamdnam dksitam) it is the good- 
will of the god that is unlessened. In our passage, the wealth 
represented in 16 as dksitam is in 15 called dddbhyam. The verb 
governs both sumndm and dddbhyasya ; the former implying the 
gods themselves, and the phrase being equivalent to bhikseta 
sumnayatdh (marutah) dddbhyasya vdsvah. yad addbhyam asti 
tad asty aksitam, huveta (maruto) aksitasyotsasya, ity arthah! 
I do not understand the translation of Grassmann, who seems to 
construe bhikseta doubly. Ludwig renders : ' May the mortal in 
his songs beg for the good luck (glUck) of this their so great irre- 
sistible march.' But can sumndm mean ' good-luck' ? Or, if L.'s 
glilck is subjective, 'happiness,' is it possible to avoid construing 
esdm, standing in the regular genitive position of a personal pro- 
noun indicating possession, with sumndm f Yet sumndm with a 
genitive invariably denotes the mental attitude of the person 
represented by that case. Compare i. 107. 1, devandm sumndm ; 
ii. 11. 16, te sumndm ; iii. 42. 6, te sumndm imahe ; iv. 30. 19, nd 
tdt te sumndm: see the list in Grassmann. But viii. 18. 1-2 alone 
would appear to be decisive on this point : iddm ha nundm esdm 
sumndm bhikseta mdrtyah: dditydnam . . anarvdno hy hsdm 
pdnthd dditydnam, where, as in our passage, the second verse 
explains the first, and ' safe paths ' is the indication of the gods' 
good-will. 

It is not quite certain what drapsd iva of our passage means. 
To say the rain-clouds are ' drop-ful' (drapsinah in i. 64. 2) is le- 
gitimate ; but to describe them as ' like drops ' seems senseless. 
Ludwig (" die wie f unken schnauben ") regards the drops as sparks 
of fire. But this is an odd comparison. Besides, fire and sparks 
are properly the object, not the subject, of the verb dhara. Com- 
pare dhamitdm agnim in ii. 24. 7. 

I guess the phrase means in prose ' just as the soma-drops splash 
(or sprinkle, ferment), so the clouds splash about (besprinkle) the 
two worlds with rain.' Compare viii. 96. 13, dvat tarn (drapsdm 
sdmasya) mdrah pdcyd dhdmantam ; and ix. 73. 1, drapsdsya 
dhdmatah (of soma). The tertium is merely the yeasty look of 
a splashing shower. I translate viii. 7. 15-16 : 'Let a mortal for 
(the sake of) some so great and certain (good) beseech with prayer 
the kindness of (such gods as) these, who about both worlds like 
(fermenting) drops (of soma) splash with rain, in that they pour 
out a stream unceasing.' 

The same expression, ' unceasing, unlessened stream,' occurs 
again i. 64. 6 ; iii. 26. 9, and elsewhere ; the adjective is applied 
to wealth in dksitavasuh (of Indra), viii. 49. 6. 

XII. viii. 13. Improvisation. I have referred above to the 
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making of Vedic hymns. Far from being ' seen,' i. e. inspired 
(although this claim is made in the Rig- Veda), the hymns are 
often spoken of as manufactured. A third class remains, the 
hymns that are improvised — that is, like most improvised poetry, 
half original and half reminiscence of others. Undoubtedly these 
three classes (between the second and third of which no sharp 
line can be. drawn) exist in our collection, and for that reason it 
seems to me that the truth here also lies between the two extremes 
of criticism ; and that, although subjective interpretation can be 
our only guide, those critics err no less who would deny all save 
a ritualistic machine-poetry to the Rig- Veda than do they that 
would interpret its most mechanical hymns as the ingenuous 
outpouring of a naive spirit. There are songs made to order ; 
songs made for money ; songs invented for the sacrifice, and as 
artificial as its ritual. But, on the other hand, there is much 
genuine joy, sorrow, and anger ; much beauty of expression, 
much real poetry. And if the skilful interpretation of the last 
few years has brought the Rig- Veda nearer to earth than formerly, 
it has not degraded it by making it more human. In fact, the 
poetic value of the work is increased. The meaning of many 
hymns once wholly ' in the clouds ' becomes real, the songs them- 
selves gain in character. But of course there is much to elimi- 
nate that is neither prose nor poetry, but metrical commonplace, 
or the hocus-pocus of theological mystery. 

The present hymn seems to me to be one of those which have 
been put together in a mechanical way, old material in new form, 
a sort of improvisation. 

1. ddksah is strength, explained by tnahan hi sdh: compare 
SV. ddksa for piisma in viii. 15. 7. 

6. Indicative of the composition of the whole hymn. Compare 
ix. 102. 5, jusdnta ydt (also 29 below), and ii. 5. 4, vaya ivd , nu 
rohate (also 17 below). Compare also with 13, below, viii. J. 29 ; 
with 14, viii. 4. 12 ; with 18, viii. 92. 21 ; with 29, viii. 12. 32 ; with 
30, viii. 3. 5 ; 7. 6 etc. Notice ydtha vide twice, 14 and 49. The 
hymn is patched, the fragments chiefly of Kanva stock. Indica- 
tive of the half extemporaneous character seem to me to be verses 
7, 19, 20. 

7. pratnavdj janaya g'trah. Grassmann, ' rege an ;' Ludwig, 
'gib anlass zu.' But compare i. 109. 2, stdmam jrmayami nd- 
vyam ; vii. 26. 1, ukthdm janaye ndvlyah, where at least the 
claim is made that the song is newly begotten. 

19. dadhe (ukthdni) ; 20, mdno ydtrd vi tad dadh-kr v'wetasah. 
Grassmann translates dadhe as 'consecrates;' Ludwig, as 'com- 
pletes ;' and the latter says that mdnah cannot be stotram, who 
yet in 15. 12 renders manmapdh ' in different songs.' If mdnman 




poet (s 



* Compare ii. 3. 3, Idito mdnasa = gird (see id in ii. 6. 6 etc.). 



276 K W. Hopkins, 

Ludwig), not to Indra (Grassmann) : ' when the praiser, tru<j to 
the rule, makes thee hymns aright, he is called pure, purifier, su- 
pernatural.' The 'supernatural' improvisatore is compared to 
Agni, whose epithets he here assumes {pucih, pdvakah, passim ; 
ddbhutah, ii. 7. 6). In the next verse he is compared to Indra. 

20. ' Truly, when the wise create such a hymn, it is reckoned 
the attribute of a Rudra (= Indra, 28), that impetuous song in- 
ancient manner ;' or we might with exactness translate ' the song 
which goes along on the old basis.' It is certainly improper to 
dissociate in sense yahvdm mdno vldadhuh of this verse and 
(pidnma) dadhdtha yahvdm of iv. 5. 6 (compare with these i. 59. 
4, giro yahvih). The verb cetati is to be taken as in viii. 12. 1 = 
' is esteemed, regarded.' 

The sixth verse also expresses the extempore character of the 
hymn : ' when the active praiser flings aloft to thee his songs ' 
[dti prapardhdyad g'trah) ; and such seems to be the intent of the 
eighth verse :* ' Like waters tumbling play the favors of him by 
means of this my wit (song) — of him who is called ruler of the 
sky.' Ludwig follows Grassmann in taking aya dhiyti as ' in this 
song ' (he is called, etc.), most assuredly wrong. It is dangerous 
to pay too much attention to the caesura. The dancing or playing 
of Indra's favors (rather than the too special meaning ' gener- 
osity,' advocated by Oertel for sunr'ta, A. O. S. Proc. 1891, p. 
xc) is the result of praise. On comparing viii. 14. 10, apam ur- 
mir mddann iva stdma indra jirdyate, and ib. 1 6. 2, ydsminn 
ukthdni rdnyante vipvdni ca gravasya : apam dvo nd samudre, 
there would seem to be the suggestion of a confused image here, 
as if the songs danced along in portraying the favors, and so the 
favors described ' dance down ' (on the feet of the verse). The 
songs are explicitly described thus ' like a waterfall ' (x. 68. 1 , giri- 
bhrdjo ndrmdyo mddanto br'haspdtim abhy drkd anavan) ; yet 
here only the favors described by the song are expressly com- 
pared, and said to 'play like tumbling waters :' compare pravat- 
vdtlbhir utibhih in vs. 17. Hence 'by means of this song [I in- 
duce the god to be favorable, so that] his favors dance down to 
us like a waterfall ' must be the final meaning.f 

The general character of this hymn, the specific imitations, the 
expressed intent to create a hymn for the occasion, seem to me to 
indicate an impromptu origin. The remaking of old songs is not 
uncommonly alluded to, as perhaps in iii. 31. 19, tdm augirasvdn 
ndmasa saparydn ndvyam krnomi sdnyase purdjam ; and in the 
parallels to janayami above. Another fragmentary hymn (made 
of disjecta membra from the hymns immediately preceding) is 
vii. 85. 5.J 

* Krldunty asya sunr'ta apo nd pravdtd yattJ.i : ayd dhiyti yd ueydte 
pdtir divdh. 

f Indra, by the way, is himself a dancer, viii. 92, 3 (nrtuh), as is TJsas, 
x. 29. 2, usdsah . . nridu, a pun on nftamah in vs. 1 ; perhaps an implied 
pun in kridanti su-nr'ta (nrt) likewise. 

X The expression ydthd vidi (14 and 29) is usually taken to be from vid 
' find.' It seems to me that it must bear the sense of ut videtur and uc 
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Lexicographic Notes. 

viii. 4. 1, s'ima. 'Although called elsewhere, yet thou art most 
called here.' Sima is adverb, related to samaya (with the same 
stem as similis), as is ofxaoi to ofxwi, i. e. ' all the same, neverthe- 
less, yet.' The form sima is also adverb, like afia in form. 

viii. 4. 3, apitve, prapitve. A.-pitv& (like TtpoorjHwv) ' relation 
to a person, friendship ;' and (literally) 'getting in, going in (so 
abhipitvd), ending.' Prapitna, ' getting to, going for ;' apapitvd, 
' getting off.' The root may be pi ' go.' 

viii. 6. 19, entim. The text reads : irnds ta indra pfpnayo 
ghrtdm duhata dpiram : endm rtdsya pipyksih. Grassmann 
changes the text ; Ludwig regards enam, as an instrumental. In 
viii. 7. 13 the Maruts bring sweet drink from heaven. In i. 64. 5 
the Maruts duhdnty u'dhar divydni dhutdyo bhu'mim pinvanti 
pdyasd pdrijrayah. The 'bellowing children of Pnjni,' who 
'start up with the winds and milk out rich food' (pipyuslm 
isam) in viii. 7. 3, are also the Maruts. Although in the last hymn 
(comparing ib. vss. 10 and 16) the pr 'gnayah may not always be 
the same, yet in view of ib. 7 there can be no objection to taking 
them here, as Maruts. But, whether as of heaven or of earth, 
Indra's cattle may be fat with arnr'ta = soma, heavenly milk. 
Read end , mr'tasya ' in that they overflow with the immortal 
drink.' For the position of end, compare x. 14. 2. As in vs. 43 
of our hymn (dhtyam mddhor ghrtdsya pipytisim), we may here 
translate in conjunction with the following (which shows the 
pr'pnayah to be clouds ; Indra is the gdrbha which the Maruts 
surround as the holy order does the sun) : 'These thy kine, O 
Indra, which like the supporting order round the sun encircling 
thee as mothers make thee an embryo, milk out butter and milk 
since they swell with immortal ghee.' It is, however, as Grass- 
mann suggests, possible that end may stand for endh (amr'tasya). 
A further possibility is to read end as adverb = ' here ;' compare 
v. 19.3, end mddhva nd vdjaydh. 'Swelling with ghee' seems 
more appropriate than ' swelling with holiness ' or sacrifice ; and 
the genitive would seem to depend on pipydslh. 

viii. 7. 12, prdcetgs ; viii. 13. 20, vieetas. Men may be vicetasah 
(vii. 7. 4), though the epithet is more naturally one used of divini- 
ties, ' very wise.' But prdcetas is a Promethean epithet, used only 
of divine beings or things. The sole exceptions are first in the 
late hymn that concludes the sixth book, directed to the weapons 
(the epithet here is applied to horses, vi. 75. 13), and in viii. 27. 21, 
vamdiit dhatthd mdnave . . juhvdndya prdcetase, where the priest 
is thus honored. In x. 83. 5 Manyu is a personified wrath, and 
treated like a god. Illustrations of the divine use in i. 64. 8 ; viii. 
8. 7 (vatsapracetasa). Ludwig's sneer at Grassmann on viii. 7. 12 



doKel, ' as is recognized, seems best,' ' as is the rule.' The middle is not 
altogether lacking, and of course in a phrase might be preserved. It is 
difficult to see how the usual meaning can have developed itself from a 
radical idea of 'find.' 
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is, therefore, rather uncalled for. ' Wise in respect of the intoxi- 
cating draught ' is epithet of the gods. 

viii. 15. 10, svapatyani. PW. maintains two svapatya: 1. a. a 
good work ; b. adj., doing a good work ; 2. a. adj., possessing 
good descendants ; b. good descendants : a fem. (RV. i. 54. 11). 
Grassmann omits 1. b, but otherwise agrees with PW". that sva- 
patya must be derived both from dpatya ' descendant ' and from 
(apatya, equivalent to dpas) ap ' work,' of which the proper ad- 
jective and noun are apasyd, apasyd, svapasya. Ludwig, on the 
other hand, erratically maintains as a general thing that our word 
is either adjective or abstract to svdpatih, translating by 'free,' 
'independence, self -lordship,' and the like. For 'good works' 
and ' self -lordship ' the Vedic terms are suJcrtani and svartijyam. 
Whether we have a synonym of either in svapatya remains to be 
seen. As between PW. and Ludwig, the rareness of svdpatih 
and the regular resolution of su-apatyd would incline the judg- 
ment to accept rather the derivation of the former than that of 
the latter. One very grave objection, however, makes against 
the etymology (su)dpatya = (su)dpas — namely, that there is no 
such word as dpatya = dpas. Since, on the other hand, dpatya = 
' children ' is a common Vedic word, it cannot be assumed as an- 
tecedently probable that svapatya, meaning, as is admitted, ' with 
good children ' or ' good children ' in many passages, should not 
have the same meaning in all, unless this signification be found 
impossible on other grounds. Such passages as would seem to 
support the meaning 'works' must therefore be severally exam- 
ined with special reference to the inadmissibility of this significa- 
tion. They are few and easily reviewed. The derivation of the 
simple dpatya meaning ' children ' is patent. Like the later 
adhitya and upatya, it is an adjective formation which may be 
employed as a substantive, and is derived (without the necessity 
of a verb expressed) from dpa, comparable therefore with edilus, 
anoyovoi, i'xyova, ' offspring.' This simple noun is used in both 
early and late literature, always in this sense ; and, furthermore, 
of the sixteen cases of su-apatyd, ten certainly contain this idea ; 
three may do so (doubtful or negative in value for interpretation) ; 
and only three are of such nature as to seem to make it necessary 
to resort to apatya ' work,' a word unknown. I say certainly of 
the ten, therein following both PW. and Grassmann, and reject- 
ing summarily Ludwig's ' free,' as the meaning of an adjective in 
almost every instance describing the word ' wealth ;' since, apart 
from the fact that sva is not resolved, and su-apatyd always is 
resolved, ' free wealth ' is unparalleled, while ' wealth of children ' 
is a common Vedic phrase. Ludwig himself is inconsistent ; for 
he renders svapatydm ayuh in i. 116. 19 as 'life with children.' 

The following ten passages, then, contain su-apatyd in the 
sense of dpatya ' children ' : 

To Indra, i. 54. 11, rdy'e, oa nah svapatya ise dhah. 
To the Acvins, i. 116. 19, rayirh suJcsatrdm svapatydm ayuh 

suvtryarh nasatyd vdhanta. 
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To Agni, ii. 2. 12, raydh . . . prajdvatah svapatydsya pagdhi nah. 
To Agni, ii. 4. 8, ksumdntam vdjam svapatydm rayirh dah. 
To Agni, ii. 9. 5, krdhi pdtim svapatydsya raydh. 
To Agni, iii. 3. "7, dyne jdrasva svapatyd ayuni urjd pinvasva 

sum iso didlhi nah. 
To Agni, iii. 16. 1, (agnih) rdyd %pe svapatydsya gdmata ipe 

vrtrahdthdndm. 
To Agni, iv. 2. 11, rdye ca nah svapatydya deva ditim ca 

rdsvdditim urusya.* 
To Agni, vii. 1. 12, yarn apvt nityam upayati yajndm 

prajdvantam svapatydm ksdyam nah: 
svdjanmand pesasd vdvrdhdndm. 
To Agni, ib. 5, dd no agne dhiyd rayim siivtram 

svapatydm sahasya prapastdm. 
To the Waters, x. 30. 12, dpap . . . rdydp ca sthd svapatydsya 
pdtnih. 

The three negative cases are : 

To Indra, i. 83. 6, barhir vd ydt svapatydya vrjydte, 

(Indra rejoices) 'where the sacrificial straw is 
strewn for su-apatyd :' PW., 'for good works ;' 
Grassmann, ' to get children ;' Ludwig, ' for an 
independent life.' 
To Agni, iii. 19. 3, sd t&jiyasa mdnasd tvota utd piksa 

svapatydsya piksdh : PW. ' doing good works ;' 
Grassmann, ' wealth of children ;' Ludwig, 
'help-bestowing freedom' (compare svapat- 
ydsya pagdhi nah above). 
To Indra, viii. 15. 10, tvdm vr'sd jdndnam rndnhistha indra 

jajtiise : satrd vipvd svapatydm dadhise : 
PW., Grassmann, and Ludwig (see the 
Commentary) as above. 

Since the question whether in iii. 19.3 the word be adjective 
or noun is not material to this examination, I pass now to the 
three cases where PW. and Grassmann unite in translating 
' works.' In the cases thus far considered there is no intrinsic 
value of such sort to be seen — which, however, it is permissible 
to assume in the last three if the following three cases prove the 
necessity of recognizing it : 

To Agni, i. 72. 9, a ye vlpva svapatydm tastMih 
krnvdnaso amrtatvdya gdt'dm. 

This verse somewhat resembles in form x. 13. 1, prnvdntu vipve 
amr'tasya putrd a ye dhamdni divyani tasthuh 'let the sons of 
immortality hear, who have attained to the divine laws.' But 
as in the two following examples su-apatyani is governed by the 
verb kr, it might be a question whether a more artificial construc- 
tion were not possible here also, especially as gdt-u is found con- 



* Pun on diti and dditi. 
vol. xv. 36 
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strued with a dative, and dtasthus with ' path ' (ii. 24. 7, a tasihuh 
Tcavdyo mafias pathdh) ; whether we should not translate ' accom- 
plishing all good works [?], they attained to the path to immor- 
tality.' This is decisively ruled out, however, by iii. 31. 9, where 
the second half of the verse appears again independently: n't 
gavyatd mdnasa sedur arlcaih krnvdndso amrtatvdya gatum. 
The meaning is then ' creating for themselves a path to immor- 
tality, they attained to all svapatydnV* 

It might be thought that the word vipna speaks for the inter- 
pretation 'works.' One verse shows that vipva may be taken 
just as well with ' children ' — or ' offspring,' as the plural may per- 
haps better be rendered ; for, as in Greek, a collective sense is 
often given by a plural adjective (noun). In this verse we find too 
a verb very prettily corresponding to_« sthd, viz. dcha gam 'go 
to, attain to.' In an address to the Adityas it is said of their 
worshiper, i. 41. 6, sd mdrtyah . . v'tpvam tokdm . . dcha gachati 
' he attains to full posterity,' ' to a great number of children ' 
(Grassmann). Since it is entirely in accordance with Vedic ideas 
as well as with those of later times that the possessing of chil- 
dren is a means of immortality, there seems to be no reason why 
this passage should sever the meaning of the noun in question 
from that admitted above ; and hence the onus probandi lies 
with the one who should claim that su-apatydni cannot here 
denote 'offspring' — 'who have attained (or do attain) to many 
children, (thereby) making for themselves a path to immortality ' 
seems to be an uncontrovertible interpretation of i. 72. 9. 

The second case is found in iv. 34. 9, ye vibhvo ndrah svapa- 
tydni cakruh. Ludwig here translates interrogatively " chil- 
dren," opposing Grassmann's " schone Werke." That Ludwig is 
correct is shown by an examination of the situation. The special 
function of the Rbhus, to whom the hymn is addressed, is for 
mortal interest the manufacture. of children. Compare i. 111. 2, 
d nah . . tahsata . . suprajdvatirn tsam : ydtha ksdydma sdrva- 
virayd vipd tan nah pdrdhaya dhasathd sv Indriydm ' make for 
us the food (strength) that is accompanied with offspring.' Here 
suprajd answers to su-apatyd, and 'offspring-full strength' is 
exactly the same as when Savitar is prayed to in iv. 53. 7, dddhdtu 
nah savitd suprajdm ham . . prajdvantam ray'tm asme sdm in- 
va'tu (" gute kinder," Ludwig). That the Rbhus create children 
is shown by the common legends related of them. For, as in 
Greece and among the Hebrews, the fact that a person supposed 
to be past the time for having children is unexpectedly provided 
with them is regarded as the special grace of a deity. This the 
Hindu represented by saying that the deity made them young 
again, and such must be the interpretation of the rejuvenation 



* Compare the use of A-sthd with dronam, yonim, rodasi, viddthdni, 
vdtan, amftani, bhuvanani, etc. ; any object of attainment may in short 
stand in the accusative after d-sthd, though it is perhaps most commonly 
used with rdtham, ' ascend the car.' 
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ascribed to the Rbhus. Compare iv. 33. 3, punar ye (Vaja, 
Vibhvan, Rbhu) cakruh pitard yuvana 'ye rejuvenated the 
parents.'* 

The virility given by the Rbhus, which is the same as the 
children-making of our text, is emphatically claimed as their 
boon in iv. 36. 8-9, dyumdntarh vdjam vr'sacusmam uttamdm & 
no raylm rbhavas taksatd vdyah : ihd prajdm ihd rayim rdrdnd 
ihd prdvo virdvat taksatd nah.\ 

This appeal to the Rbhus to give offspring is like that in i. 111. 
2, where suprajd — su-apatydm. Now, when in iv. 34. 9-10 the 
good works of the Rbhus are given in detail, if we take svapa- 
tyani to mean ' children,' we get the proper complement of the 
list. Otherwise all reference to this important function is omit- 
ted, and in the midst of detailed works we get a general ' good 
works ' — ' the heroes who make children ' seems, therefore, to be 
here the proper meaning (the Vedic perfect, as often, a strong 
present). 

The last example is in vii. 91. 3, te vdydve sdmanaso vi tasthur 
vipven narah svapatyani cakruh; complemented by 4, ydvat 
tdras tanvd ydvad ojo ydvan ndrap cdksasd dtdhydnah. We 
have here the worshipers of another child-bringing god, Vayu. 
This half-verse describes what happens to his faithful followers : 
'Like-minded with Vfiyu, they extend themselves, and make 
many children as long as they live ' (literally ' as long as their 
bodily vigor lasts and they see with their eyes ').£ So it is stated 
in vii. 90. 2 : ' (O Vayu,) thou makest this (thy worshiper) dis- 
tinguished among mortals, and one strong son after another is 
born to him ' (jdto-jdto jdyate vajy dsya). The translators en- 
tirely miss the point of the second verse in our passage, which 
simply completes the sense of the first. Ludwig thinks that vi 
tasthuh means that the priests stand around in different places 
during a sacrifice (!) ; but he conservatively adds that the sense 
is very doubtful. It means just what it does in i. 72. 9, where 
the sense of d ye vicva, svapatyani tasthuh (etc., see above) is 
completed by mahna mahddbhih prthivi vi tasthe mdtd putrair 
dditir dhdyase veh 'mother earth, the endless one, extends herself 



* Compare also i. 20. 3 ; 161.3; iv. 35. S ; 36. 3 etc ; also iii. 60. 4, where, 
as in the quotation above, the details of the work of these deities is 
given. Most of the Rbhu hymns are in the fourth and first book. The 
one in the seventh (vii. 48) shows them more as comrades of Indra, i. e. 
as gdvaso ndpdtafy (i. 161. 14) ' children of strength,' than as manor nd- 
pdtah^iii.60.3) 'children of Manu' (wisdom). Their excellent works 
(sukrtani, iii. 60. 4) are fashioning one vessel into four, making the Ac- 
vins' car, rejuvenating parents (I do not think it is stated that it was 
their own parents), manufacturing arms, skinning a cow (iii. 60. 2), etc. 
and supplying mortals with children, as said above. 

t Compare i. 117. 24, agvind rdrdnd putrdm . . adhattam ; vii. 36. 9, 
utdprajaydi grnate vdyo dhuli; x. 183. 1, prajdm . . rdrdnah (agnih). 

% Contrast iv. 33. 9, abhl krdtvd mdnasd dtdhydnah; 50. 1, praindsa 
fsayo dtdhydnah, with the cdksasa dtdhydnah = SMnovreg, ' living ' of 
our passage. 
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in greatness through her mighty sons for the nurture of the bird.' 
In 8, Sarama finds out where the bird Agni is (hitherto concealed), 
by whom the people of earth is nourished (Agni is the god called 
on as the creator of beings [vii. 5. 7], and as favorable to dpatya 
' children '). Then earth with her mighty children extends herself 
with sons (for they 'attain to full posterity') mightily, and (by 
sacrifice etc.) ' nourishes the bird ' (Agni : cf . iv. 5. 8, Grassmann). 
In the same sense also is sdmanaso (vdydve) to be taken, as ex- 
planatory of ' extend themselves,' for Vayu extends himself every- 
where. 

As this exhausts the list of cases where su-apatydni can with 
any show of reason be supposed to come from apatya = dpas 
'work,' it seems to me reasonable to discard this meaning of 
dpatya, and recognize only one dpatya = ' offspring,' and one 
su-apatyd — ' (with) good offspring.' Sense and syntax justify 
the antecedent probability that this is the case. Only one doubt 
can remain — that in respect of the verb. Since in the cases of 
unsuspected meaning dhd is the usual verb, it may be questioned 
whether hr in these two last instances can take its place. The 
roots are practically synonymous, however, and the objection 
amounts only to saying that because su-apatydni is governed by 
dhd in some cases it must be governed thus in all — which is an 
unreasonable claim. Besides, although dpatya offers no eluci- 
dation on this point, being construed in this connection only with 
duh once and metaphorically (ix. 10. 8, Jcav'er dpatyam a duhe),* 
yet the analogy of other similar words shows that there is no 
impropriety in taking svapatydni cafcruh as 'made good off- 
spring.' The act of procreating is pntrakrthd, v. 61.3 ; the verb 
is used with retas 'seed' (vii. 33. 7, trdyas krnvanti bhuvanesu 
r'etah, viz. sun, water, wind : compare the three united gods in 
v. 41. 4) ; with jatdni ' creatures' (vii. 82. 5, ydd imdni eakrdthur 
vipvajdtdni) ; with tana ' posterity ' (ix. 62. 2, tdnd krnvdnto dr- 
vate) ; and with putrdn 'sons' (i. 162. 22, no vdjt . . putrdn . . 
Icrnotu). f 

' The application of the above to viii. 15. 10 (third of the nega- 
tive instances above) is as follows: Indra is a god especially 
called upon to give children (compare the first quotation in the 



* Else vdhamana dpatyam, i. 174. 6 ; dpatyam ichdmdnah, i. 179. 6 ; 
yebhir dpatyam mdnusafy pariyase, viii. 49. 8. 

f In x. 85. 45, imam tvdm indra midhvah suputr&m subhag&m Jcrnu . . 
putrdn Adhehi; viii. 4. 6, putrdm pravargdm krnute; vii. 101. 1, sd vat- 
sdm krnvdn gdrbham dsadhinam (cf . viii. 6. 20), the construction is pre- 
dicative. In ix. 109. 9,' indulj, punandh praj&m urandfy karad vigvdni 
drdvindni nah, I am inclined to think that praj&m is governed by ura- 
ndh in the sense given by Bollensen, Z.D.M.G. xli. 504, ' shine, give :' 
compare dtdihi (ii. 2. 6 etc.), used in the same way. In regard to the 
collocation of praja and i? (in ix. 8. 9, praja is children, not as Grass- 
mann takes it) compare the differentiation in i. 179. 6, prajam dpatyam 
bdlam ichdmanah, etc. The word dhd, as in the first list of quotations, 
is sometimes exchanged for da, as in x. 85, 41, putrdnf edddd agnih ; v. 
25. 5, agnih putrdm daddti dd^iise. 



Problematic Passages in the Pig- Veda. 283 

last note) ;* he is the virile power among the people, vr'sa jdnd- 
nam of our verse. As such he is here invoked with the words 
satrd vicvd svapaty&ni dadhise. The ordinary verb is here used, 
but in the middle voice. This is, however, no real objection. In 
vii. 80. 2, (usds) ndvyam dyur dddhdnd, and in i. 26. 8, dadhire 
(vdryam devdso na$),\ we find undoubted cases of the middle 
used actively, not to speak of other probable instances. 



This paper was presented at the meeting, April 22d. Two 
weeks afterwards, and when the greater part of the paper was in 
the printer's hands, I received the second volume of the Vedisehe 
Studien, in which some of the minor points here considered are 
treated (sdydm as ' evening,' simd, prapitvd). I regret that I 
was unable to incorporate the results of this previous criticism 
into the present essay. 

* Compare also viii. 6. 28, d na indra mahtm isam piirarh nd darsi go- 
matim : utd prajdih suvtryam ; x. 157. 2, yajnam ca nas tanvdth ca pra- 
jdm cadilyair indraft saha ciklpati (' Indra shall fashion us children '). 

t The latter of the two cases is enough to prove this point. The 
former is ' ' undoubted " so far as the translators' version would indicate ; 
but possibly the middle sense is here reflexive, ' the dawn renewing her 
own life.' In two cases I am sure that the translators fail to give the 
right sense in denying active force to dadhise. The first is x. 54. 5, 
vigvd dadhise . . vdsuni . . tvdm indr&si ddt& (Grassmann, " du hast"), 
likeix. 64, l,dhdrmani dadhise(Gr. "empfangst gebilhr") 'givest laws.' 
The use is the same as in v. 38. 2, ydd . . isam . . dadhise (Grassmann and 
Ludwig, " takest "). The god is here praised, not for what he gets but for 
what he gives, as is evident from 1 : ' great is thy giving, give power 
to us;' (then 2) 'when thou givest strength, it becomes celebrated.' 
Quite doubtful is iii. 18. 5, though Grassmann here rendered actively. 
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